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The thesis explores the mysticism of service and moral living of the nāyaṉmār through a 
comprehensive study of the Tamil literary and devotional masterpiece i.e. the Periya 
Purāṇam or the ‘Great Epic Narrative’. As a twelfth century poetical hagiography that 
reflects the lives of the nāyaṉmār or Tamil spiritual leaders, the mysticism of this sacred 
and canonical text of Tamil Śaivism is neither appreciated, as it deserves to be, nor has it 
been sufficiently studied in academia. The modest research is intended to fill a vacuum in 
the literature of Tamil Śaiva mysticism. Besides this primary purpose, the research aims 
to make an academic contribution by introducing this mysticism of service and moral 
living of the nāyaṉmār as narrated in the Periya Purāṇam to a wider academic 
community and to the Tamil Śaiva religious community at large.  
The claim is that this mysticism that is embedded in the text has been largely 
overlooked. Through an integral approach of hagiograpghical-apologetic and thematic 
exegesis, it is argued that Cēkkiḻār, the author, by imbuing himself in the mystical quest 
of the early Tamil literary, moral and devotional traditions, textured around these 
nāyaṉmār, initiates a way to Śiva that was foreign to the Tamil tradition of his milieu. 
Cēkkiḻār shapes his mystical theology and ideology in the form of two aims i.e. service 
and moral living. By his radical theology of Siva, he presents a theology of service and 
moral living which is ‘Person’ centred and a mystical thirst for Transcendence which is 
‘Divine’ oriented. This interplay of cosmic and meta-cosmic levels of mystical 
experience provided a worldview, an alternative vision for political and social change in 
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TRANSLITERATION AND ARTICULATION OF TAMIL WORDS 
 
The Tamil words are transliterated and based on the format given by the online version of 
the University of Madras' 'Tamil lexicon' from the Digital Dictionaries of South Asia. 
The data for this dictionary which was originally published by Madras University 1924-
1936 and was most recently updated in June 2007. All the terms that are transliterated are 
italicized with appropriate diacritics. The terms that are standardized in Anglicized form, 
their conventional English spelling is used, e.g. Tamil rather than Tamiḷ. The possessive 
cases of certain Tamil words are shown in English by adding an apostrophe ‘s’ to the end 
of word, e.g. Periya Purāṇam’s. For names of deities, because of their conventional 
commonality, the Sanskrit equivalent of Tamil words are preferred; Śiva rather than 
Civan in Tamil.  
Vowels:      Consonants: 
Short vowels:   As in English     As in English   
m = a - apple  f; = k - kindle 
v = e - edible  r; = c - sit 
, = i - fit  l; = ṭ - tone 
x = o - rotate  j; = t - tide 
c = u - prune  e; = n - nut 
      z; = ṇ - new 
      d; = ṉ - many 
      w; = ṟ - proud 
Long vowels:      H = r - root 
      q; = ṅ - sing 
M = ā - far  Q; = ñ - bunion 
V = ē - make  k; = m - mad 
< = ī - feet  g; = p - palm 
X = ō - orange  a; = y - yell 
C = ū - broom  y; = l - lenses 
      s; = ḷ - loot 
Diphthongs:     o; = ḻ - let 
I = ai - fight  t; = v - vat 









Aka.   Akanāṉūṟu    (mfehDhW) 
Aiṅk.   Aiṅkuṟunūṟu    ([q;FUEhW) 
Kuṟu.  Kuṟuntokai    (FWe;njhif) 
Naṟ.   Naṟṟiṇai    (ew;wpid) 
Pari.   Paripāṭal    (gupghly;) 
Pati.   Patiṟṟuppattu    (gjpw;Wg;gj;J) 
Puṟa.   Puṟanāṉūṟu    (GwehDhW) 
PP.  Periya Purāṇam    (nghpa Guhzk;) 
Tiru.   Tirumurukāṟṟuppaṭai    (jpUKUfhw;Wg;gil) 
Tēv.  Tēvaram    (Njthuk;) 
TM.   Tirumantiram    (jpUke;jpuk;) 















1. Primary Source: The primary source of this study is Cēkkiḻār’s text entitled the 
Periya Purāṇam. In its literary style, it is primarily a poetical hagiography. There are 
several editions and reprints. Nadarasan’s (2007) edition of Daiva Cēkkiḻār 
Cuvāmikaḷ Aruḷiya Tirttoṇṭar Purāṇam Ennum Periya Purāṇam (nja;tr; Nrf;fpohh; 
Rthkpfs; mUspa jpUj;njhz;lh; Guhzk; vd;Dk; nghpaGuhzk;) is considered 
authoritative. All references in this study are taken from this edition. This is the latest 
edition of the complete works of the Periya Purāṇam in four volumes. The edition 
offers a readable presentation of Cēkkiḻār’s magnum opus in Tamil prose. This is a 
further reason for the preference of this edition.  
 
2. References and Translations: All the translations from the Tamil text of the Periya 
Purāṇam are mine. When references are cited in the original text which is in poetry, 
for readable purpose and for the flow of the thesis, the references are presented in 
English prose style rather than in the original poetic form. 
 
3. Abbreviations: References in texts in the Periya Purāṇam are shown as 
abbreviations, e.g. (PP).   
 
4. Verse numbers: For easy reference purpose, any references to the texts in the Periya 
Purāṇam are shown in brackets with verse numbers. They follow the verse division 
employed by Nadarasan’s (2007) edition of Daiva Cēkkiḻār Cuvāmikaḷ Aruḷiya 
Tirttoṇṭar Purāṇam Ennum Periya Purāṇam (nja;tr; Nrf;fpohh; Rthkpfs; 







1.1 The Purpose of the Research     
The purpose of this thesis is to explore and examine the ideals of devoted service 
(njhz;L: toṇṭu)1 and moral life (ed;ndwp: naṉṉeṟi)2 which is embedded in Cēkkiḻār’s 
                                                          
1 The theme of grasping the Lord’s feet or of the devotee of the Lord blends easily into a major motif in the 
Periya Purāṇam: service to the Lord. Cēkkiḻār himself notes: 
‘…I place my head beneath the sacred feet of that great man, and proceed to recount the deeds of 
Meypporuḷ, kind of Cēti land…’ (PP. 466). 
‘…mg;nghpath; jk; Jha mb,iz jiyNky; nfhz;L nka;g;nghUs; Nrjp Nte;jd; 
nraypid tpsk;gy; cw;Nwd;’ (ng.G. 466). 
The most frequent word used for service (aṭimai : mbik) and servant (aṭiyēṉ : mbNad;) both contain the 
noun for foot aṭi (mb). The word used to denote the devotee in Tamil i.e. aṭiyār (mbahh;) is also derived 
from this root aṭi (mb) meaning foot. The devotee is one who has taken refuge at the feet of the Lord, as 
his slave or servant, or who has placed his head beneath the Lord’s feet (PP.1189). 
‘…kdk; Kjyhapd %d;Wk; mz;zyhh; Nrtbapd; rhh;G Mf miz tpg;ghh; Gz;zpa 
nka;j; njhz;lh; jpUFf;wpg;G…’ (ng.G.1189). 
‘…he had dedicated himself, in thought, word and deed to the feet of the Lord. Because of his ability to 
serve the servants of the Lord…’ (PP.1189). 
Despite the originally disagreeable associations in Indian culture connected with touching someone else’s 
feet and the degrading associations of service itself, service for nāyaṉmār is not a disagreeable chore that 
must be performed in order to gain the highest goal, but that is the end as well the means. There is no 
higher goal than to serve the Lord and the Lord’s devotees. Almost all the narratives of the lives of the 
nāyaṉmār, Cēkkiḻār uses aṭimai (mbik), aṭiyēṉ (mbNad;) or some variant from the same root. Related to 
this is the image of the Lord taking the devotee as his captive, from the Tamil verb āṭkoḷ (Ml;nfhs;). The 
most striking example of this is the incident Veṇṇeynallūr, where the Lord appeared as a Brahmin to claim 
Cuntarar nāyaṉār as his slave on his wedding day (PP. 174-216). It could be argued, therefore, that ‘slave’ 
would be more accurate translation than ‘servant,’ and ‘slavery’ or ‘servitude’ than service, but it is chosen 
here the more positive English term, partly because the religious meaning is so overwhelmingly positive. 
What justifies this further is the other Tamil word that is commonly used for devotee in the Periya 
Purāṇam is toṇṭar (njhz;lh;), from the noun  toṇṭu (njhz;L), meaning service. This term carries the sense 
that the loving relationship which the devotee enjoys with the Lord is naturally and invariably expressed in 
practical and devoted service. The title which Cēkkiḻār himself gave to his epic is Tirut toṇṭar Purāṇam 
(jpUj;njhz;lh; Guhzlk;) i.e. ‘The History of the Holy Servants’ of the Lord (PP.10). For further 
discussion on the concept of service in the Periya Purāṇam, see Chapter 7.  
2 The adjective moral is synonymous with ‘good’ or ‘right.’  Cēkkiḻār has dealt with moral questions i.e. of 
what is ‘right’ and ‘good’ in the context of a typical Śaivite motive and vocation. For this to be clear, 
Cēkkiḻār has portrayed a variety of meaningful incidents of saintly conduct of the nāyaṉmār. Cēkkiḻār 
notes: 
 ‘…jUf;fpa Ik;nghwp mlf;fp kw;W mth;jk; jhs;tzq;fp xUq;fpz neQ;Rcilahh;f;Nf 
 mzpj;JMFk; cah;newpNa’ (ng.G.4164). 
‘…They have subdued their five proud senses, concentrated their minds upon a single point and offer 
worship at his feet. Theirs is the noble path’ (PP. 4164). 
Again Cēkkiḻār exclaims: 




(Nrf;fpohh;) Periya Purāṇam (nghpa Guhzk;)3. As a twelfth century work of the Tamil 
devotional and literary masterpiece, the Periya Purāṇam praises and honours the mystical 
legacy of the canonical saints4 of Tamil Śaivism known as ‘nāyaṉmār’ (ehad;khh;;) or 
‘leaders’ (plural: nāyaṉmār: ehad;khh;  singular: nāyaṉār: ehadhh;)5 who lived in the 
                                                                                                                                                                             
 ‘…with unwavering love they offer worship …’ (PP. 4165).  
It is evident, therefore, in the Periya Purāṇam, motives rather than rulers, love’s implications rather than 
law prevailed in the Tamil Śaiva culture to judge Śaiva morality. It was on this fundamental concept of love 
(anpu: md;G) that the Periya Purāṇam justifies the code of life that nothing of itself can be labelled as false 
or incorrect. The pathway to Śiva in Periya Purāṇam proclaims the unique truth of how a whole nation 
with one accord considered the superiority of the love for Śiva as the noble path to god (cah;newp: 
uyārneṟi) and upheld it as nāyaṉmār’s supreme goal in life. Śaiva morality of Tamils, therefore, is a ‘way 
of life’. It becomes evident in the Periya Purāṇam in particular significant situations where self-denying, 
self-effacing love forms the major criterion. It must be also noted that the word ‘moral’ has several 
expression in Tamil. Tamil Lexicon of the Madras University uses the words naḷḷoḻukkam (ey;nyhOf;fk;) 
or naṉṉaṭattai in the sense of explaining one’s moral conduct. However, the word ed;ndwp (naṉṉeṟi) is 
used to explain one’s righteous conduct, path of virtue and moral life. For further discussion on the moral 
life of the nāyaṉmār in the Periya Purāṇam, see Chapter 8.  
3 The title which Cēkkiḻār, the author, himself gave to his epic is Tiruttoṇṭar Purāṇam or ‘The Narrative of 
the Holy Servants’ (PP. 10).  
‘...I shall call this work “The History of the Holy Servants of the Lord’ (PP. 10) 
‘...jpUj;njhz;lh; Guhzk; vd;ghk;’ (ng.G. 10). 
But later scholars, having concerned the grand literary style and remarkable context, called it the Periya 
Purāṇam (nghpa Guhzk;) i.e. the ‘Great Legendary History’. The word ‘Purāṇam’ (Guhzk;) in Tamil 
literally means ‘old’ or ‘ancient treatise’ or ‘stories’ of the olden tradition. The Periya Purāṇam focuses its 
entire attention on the virtuous lives and noble deeds of the devotees of Śiva who were historical and non-
mythical personages. Though historical evidences are not available in the case of a few devotees, the names 
and their marvelous deeds have been fittingly and in some cases briefly stated by Cēkkiḻār in his work. 
Hence, the word ‘Purāṇam’ in the Periya Purāṇam  points out the life-portrayal of the sacred band of Śaiva 
devotees who lived with rich religious practices and richer spiritual experiences. Cēkkiḻār uses the word 
‘mākkatai’ (khf;fij) i.e. the magnificent stories with a prefix word ‘eṭukkum’ (vLf;Fk;) which means to 
‘start with’ or ‘uplift’ (PP. 3). 
‘vLf;Fk; khf;fij ,d;jkpo;r; nra;Asha; … ekf;F mUs; nra;jplj; jlf;if 
Ie;Jcilj; jho;nrtp…’ (ng.G. 3). 
‘In our hearts we enthrone Gaṇapati … may he grants to us the honor of telling this great story…’ (PP. 3). 
Cēkkiḻār prays to Lord Ganapathi to bestow his help for the successful completion of this proposed work. 
The Periya Purāṇam is a great story; merely it is not a collection of different narrations but contains a 
running description appropriate to be called a grand epic. 
4 There is actually no word in Tamil or in any Indian language that carries the precise meaning of the 
English word ‘saint’. The word in various Indian languages that denote’ ‘saint-like’ figure generally refers 
to persons associated with specific traditions and are not applicable in a more universal sense. For example, 
the Tamil term nāyaṉmār is used in the Periya Purāṇam to denote ‘saint’ in a more general sense. Cēkkiḻār 
himself sings of saintly conduct of the nāyaṉmār in a single sentence ‘Pūcum nīṟupōl uḷḷum puṉitarkaḷ’ 
(G+Rk; ePUNghy; cs;Sk; Gdpjh;fs;) i.e. ‘...The whiteness of the ash reflects the purity or saintliness of 
their hearts...’ (PP. 141).   
5 The origin of the word ‘nāyaṉār’ (ehadhh;) is traced to the Tamil word ‘nāyakaṉ’ (ehafd;). The word 
‘nāyakaṉ’ means ‘lord’, ‘master’ and ‘leader’. It is also used to refer to and to address an honoured person 
and a faithful husband. The word became ‘nāyan’ (ehad;) meaning ‘faithful’ or ‘hero’; by gaining the 
respectful suffix ‘ār’ (Mh;) and it became ‘nāyaṉār’ (ehadhh;) or leader to refer to the Tamil Śaiva saints as 




medieval Tamil period from the third to the ninth centuries after the Common Era. On its 
completion, the Periya Purāṇam was immediately placed as the twelfth book of 
Tirumuṟai (jpUKiw)6 or ‘Holy Books’ and was venerated as the last book that formed 
the entire Śaiva canon7. In its reflections on the lives of the nāyaṉmār as the historical 
embodiment of such an ideal of service and moral living, the radicalism of the Periya 
Purāṇam is considered not only as the ‘crown of Tamil epic [literature] ... great treasure 
of history’ (Jagadeesan, 2001, p. 3905), the pinnacle of the Tamil scriptural canon but it 
is also worshiped and venerated as the fifth Veda. As Peterson remarks, it ‘truly 
completes’ (1983, p. 340) the Tamil ‘Sacred Compendia’ (Cutler, 2003, p. 148).  
 
The author of this mystical text i.e. Cēkkiḻār was a renowned minister in the court 
of king Kulōttunṅka II (FNyhj;Jq;fNrhod;) (1133-1150 A.C.E), who for his religious 
and social service later earned the title ‘Toṇṭaimandalam nindru kāththa perumān’ 
(njhz;;ilkd;lyk; epd;W fhj;j ngUkhd;) – the great one who saved from Thoṇṭai 
land or nātu (ehL); when Toṇṭaimandalam  (njhz;;ilkd;lyk;) was attacked by 
famine, it was Cēkkiḻār who saved the country from suffering (Jagadeesan, 2001, p. 
3904).  Cēkkiḻār was born at Kunrathur (Fd;wj;Jhh;) near Chennai, in the modern state 
                                                                                                                                                                             
they are the first pilgrims to Śiva, and the first to give coherent and powerful expression to their experience 
of God in all the places familiar to Tamil devotees of Śiva’ (Peterson, 1982, p. 72). 
6 Tirumuṟai (jpUKiw) or Panniru Tirumuṟai (gd;dpW jpUKiw) forms the Tamil Śaiva Canon which 
comprises or brings together nearly 20,000 verses, the musings, meditations and affirmations of twenty-six 
singers or poets of South Indian Śaivite community, compiled by Nampi Āṇṭār Nampi (ca. 1000). For the 
significance of the Periya Purāṇam in relation to Tirumuṟai, see pp. 61-72 of the thesis.   
7 When the Periya Purāṇam was completed, it is noted by Cēkkiḻār that the Cōḻa king, Anapāyaṉ wished to 
receive his book (PP. 8): 
‘Nka ,t;ciu nfhz;L tpUk;Gkhk;...meghad; murit’ (ng.G. 8). 
The King, his officers of the state and high priest of the temple assembled and listened to the exposition of 
the whole epic. After a most touching consecration ceremony in Citamparam, Cēkkiḻār was highly 
honoured by the king. Thereafter it was ordained that this magnum opus i.e. Periya Purāṇam consisting of 
an account of the lives and works of the nāyaṉmār should be included in the Tirumuṟai collection of the 
Śaivite canonical texts. This ordination was inscribed on copper plates along with the others and the eleven 




of Tamiḷnāṭu (jkpo;ehL)8 named aruḷmolithevar (mUs;nkhopNjth;). His intelligence 
and scholarship came to be widely known and king Kulōttunṅka II appointed him as a 
minister of state and gave him the title uttama-cōḻa pallavar (cj;jkNrho gy;yth;).   
 
Cēkkiḻār was born into the community of vēḷāḷar (Ntshshu;) or farmers. The 
community of vēḷāḷar was noted for their industry, ethical excellence, fortitude and 
integrity (PP. 51-85)9. Their one remarkable trait was hospitality and they were noted for 
their charitable deeds for the needy and the poor (PP. 76)10. The community of vēḷāḷar 
maintained their proud inheritance of integrity in all matters that they were sought after 
by the rulers to fill responsible positions as administrators and commanders of the army 
in various parts of Tamiḷnāṭu (PP. 4139)11. Their outstanding and distinctive trait was 
their loving servitude to Śiva (PP. 4140)12. Cēkkiḻār, who is also an exemplary torch-
                                                          
8 Literally meaning the Land of the Tamils or Tamil country is one of the 28 states of India. Its capital is 
Chennai (formerly known as Madras), the largest city. 
9 In the Periya Purāṇam, Cēkkiḻār dedicates a whole section i.e. verses 51-85 entitled ‘The Glory of the 
Holy Land’ (jpUehl;L rpwg;G: tiru nāṭṭu ciṟappu) to sing the praises of the community of  vēḷāḷar or 
farmers. 
10  ‘muRnfhs; fld;fs; Mw;wp kpFjp nfhz;L mwq;fs; Ngzp guT mUk;flTs;  
Nghw;wp FutUk; tpUe;Jk; gz;gpd; tputpa fpisAk; jhq;fp tpsq;fpa  
Fbfs; Xq;fp tiuGiu khlk; ePb kyh;e;Js; gjpfs; vq;Fk;’ (ng.G. 76). 
‘The citizens of the land first pay their dues to the king, and then give alms in abundance. They provide for 
the worship of God and offer hospitality to visitors and to their honored relatives and rulers. Peopled with 
such citizens, the critics prosper, and towering palaces spring up on every side’ (PP. 76).  
11Among the nāyaṉmār whose life stories are narrated in the Periya Purāṇam thirteen are from this 
community of vēḷāḷar and were all generals in the armed forces of kings.  Cēkkiḻār narrates: 
 ‘eyk; ngUFk; Nrhzhl;L ehl;baj;jhd; FbNtshz; Fyk; ngUf te;Jjpj;jhh; Nfhl;Gypahh; 
 vDk;ngauhh; jyk;ngUFk; Gfo;tsth; je;jphpahuha; Ntw;Wg; Gyk; ngUfj;Jah; tpisg;gg;  
 Nghh;tpisj;Jg; Gfo;tpisg;ghh;’ (ng.G. 4139). 
‘The glory of the vēḷāḷar, Kōṭpuliyar was born at Nāṭpuliyaār in the prosperous Cōḻa country. As 
commander of the army of the illustrious Cōḻa monarch, he waged war against his enemies near and far, 
won crushing victories and wide renown’ (PP. 4139).  
The nāyaṉmār, mostly men but including few women, belonged to every caste and occupation in Tamil 
society, from kings and Brahmins, through military commanders and petty chieftains, well-to-do- 
merchants and land owners, down to the followers of menial occupations such as potter, washer man and 
leather-worker. For all the sixty three nāyaṉmār and the various strata of life they represent, see Appendix 
I. 




bearer of his community whom he portrays as custodians of honesty, rectitude 
righteousness and munificence, understood these imageries as religious expressions (PP. 
81-82)13. These were the foundational realities of a practical mystical experience, and an 
intensification of the relationship with the Lord Śiva rather than a religious experience 
that is qualitatively divorced from life (PP. 4150)14. He understood this intimacy with the 
Lord Śiva is not an emotional attachment of passivity but rather an effectual activity of 
service and moral living, inspired by an personal experience of Śiva. In other words, an 
experience which moved the nāyaṉmār to engage in service to others having set their 
hearts on Śiva (rpj;jj;ijr; rptd;ghNy itj;jhh;: sittattaic śivaṉpālē vaittār) (PP. 
4162)15.   
  
 Cēkkiḻār understood such an religious engagement and expression to be 
pragmatic; he based his ideals of service (njhz;L: toṇṭu) and moral living (ed;ndwp: 
                                                                                                                                                                             
 ‘He used all the generous prize money he received from the king to build up stocks of paddy in all 
the temples of the Lord Śiva...’ (PP. 4140).  
 ‘kd;dtd;ghy; ngWk; rpwg;gpd; tsk;vy;yhk; kjpmizAk; gpQ;Qfh;jk; 
 Nfhapy;NjhWk; jpUmKjpd; gbngUfr; nre;ney; kiyf;FtL Mfr; nra;JtUk; 
 jpUg;gzpNa gy;neLehs; nra;J xOFk; ghq;F Ghpe;J Xq;Fk; ehs;’ (ng.G. 4140). 
13 It is narrated that in their land: 
‘The Vedas are taught and chanted. Sacrifice is offered and ritual performed...They practice yoga and 
penance ... virtuous sages walk their streets....many servants of the Lord live here, and in their homes recite 
the Vedas’ (PP. 81-82). 
‘...NtjKk; fpilAk; vq;Fk; ahfKk; rlq;Fk; vq;Fk; ... NahfKk; jtKk; vq;Fk; ... 
Gz;zpa Kdpth; vq;Fk; ... njhz;lh;jk; ,Uf;if vq;Fk; nrhy;tJ ,Uf;if vq;Fk;’ (ng.G. 
81-82).  
14 At the end of his narration of the life story of Kōṭpuliyar, Cēkkiḻār notes: 
‘We have offered worship at the feet of Kōṭpuliyar who ... attained the feet of the Lord, who is father, 
mother, our nectar and our very life, and who is forever free...’ (PP. 4150). 
‘mj;jdha; md;idaha; Mh;capuha; mkh;e;JMfp Kj;jdhk; Kjy;td; jhs; mile;Jfpis 
... Nfhl;Gypahh; mbtzq;fpf; $l;lj;jpy; gj;juha;g gzpthh;jk; ghprpidahk; gFUthk;’ 
(ng.G. 4150).   
15 In the narration of the those who have set their hearts on Śiva, Cēkkiḻār notes: 
‘...they have set their hearts on Śiva. These are they who by their service have attained the feet of the 
Lord...’ (PP. 4162). 
 ‘...G+uznka;g; guQ;Nrhjp nghype;J ,yq;F ehjhe;jj; jhuizahy; rptj;J mile;J 




naṉṉeṟi) of the nāyaṉmār on a practical and mystical theology of service and moral 
living as both the source of its departure and the objective of its arrival; in his case it was 
a thirst for a better social order irrespective of caste affiliation16. Only a person who is 
attached to Śiva can nourish such passion (PP. 4164)17. Cēkkiḻār believed that for such a 
theology to be both mystical and life giving and in order to facilitate a devotion that 
overflows in moral living and service it has to be Śiva-centred; it had to be one that 
prompts a transformation of society towards a contemplative and conscious living of 
Śiva-faith (PP. 10)18. In Cēkkiḻār’s perspective, devotion is inseparable from the concerns 
of daily life. It was his intention to re-kindle the closer link between the visions of 
seeking Śiva, an ‘extraordinary’ mystical experience, with that of the ‘ordinariness’ of 
human living or an everyday life of service and moral living.  
  
In the prologue to his work Periya Purāṇam, Cēkkiḻār himself refers to his work 
as that which will ‘dispel darkness imbedded in the human thought and that the life of the 
                                                          
16 The religious and social mileu in which the Periya Purāṇam was created participation in temple ritualis 
and ritual behavious demanded of an indivudal within the Tamil community was fixed by traditional rules 
found in varnāśramadharma i.e. ‘religious-moral system of caste duties based on caste structure’ 
(Vincentnathan, 1993, p. 161). Though, the origin of this traditional rule found in varnāśramadharma is not 
known, certainly it could be assumed that it served to legitimize variation based on family ritual practices, 
racial differences and occupational specialization. The nāyaṉmār belonged to every caste and occupation in 
Tamil society, from kings and Brahmins, through military commanders and petty chieftains, well-to-do- 
merchants and land owners, down to the followers of menial occupations such as potter, washer man and 
leather-worker. For all the sixty three nāyaṉmār and the various strata of life they represent, see Appendix 
I. 
17 ‘...They have subdued their five senses, concentrated their minds upon a single point and offer worship at 
his feet. Theirs is the noble path’ (PP. 4164). 
‘…jUf;fpa Ik;nghwp mlf;fp kw;W mth;jk; jhs;tzq;fp xUq;fpiz neQ;Rcilahh;f;Nf 
mzpj;J MFk; cah;newpNa’ (ng.G. 4164). 
18  ‘...,t;cyfj;J Kd;dhs; jq;F ,Us; ,uz;by; khf;fs; rpe;ijAs; rhh;e;J epd;w nghq;fpa  
,Uis Vidg; Gw,Us; Nghf;fpd;a nrq;fjputd; Nghy;ePf;Fk; jpUj;njhz;lh;...’ (ng.G. 10). 
‘...from old age there have been two kinds of darkness on the earth. The bright rays of the sun dispel the 
darkness of the outer world. In like manner, the holy servants of the Lord dispel the brooding darkness in 




holy nāyaṉmār illumine the human heart’ (PP. 10)19. Thus, the mystical ideal of Cēkkiḻār 
was inspired and narrated through the life of sixty three nāyaṉmār. Their emphasis was 
on a life of reflection and engagement in which Śiva is experienced as domiciling in the 
Tamil region (PP. 2)20. Intimacy with Śiva is explicit in service (PP. 140)21. It is apparent 
Cēkkiḻār was painfully aware of the evils embedded in the flourishing of a new culture 
that came into existence with the formation of the Chālukya-Cōḻas which ruled the Cōḻa 
Empire from 1070 A.C.E until its collapse in the second half of the thirteenth century 
after the Common Era. This was his historical setting that prompted Cēkkiḻār’s 
hagiograpghy in which he recounts the lives of the nāyaṉmār as models of religious 
expression of service and moral living.   
  
In the Periya Purāṇam, which includes 4286 stanzas22,   Cēkkiḻār attempts to give 
a solid foundation to a true Tamil Śaiva religiosity and society. He asserts that this goes 
                                                          
19  ‘... Gw,Us; Nghf;fpd;a nrq;fjputd; Nghy;ePf;Fk; jpUj;njhz;lh;...’ (ng.G. 10). 
20 Cēkkiḻār notes that ‘At Tillai ... he performs his dance and grants his boons. In the worship of his golden 
feet, birth in this body and flesh and blood finds its true purpose’ (PP. 2). 
‘Cd; mile;j clk;gpd; gpwtpNa jhd; mile;j cWjpiar; rhUkhy; ... jpy;iyAs; kh 
elk;nra; Tujh;nghd; jhs;njho’ (ng.G. 2). 
In another occasion it is narrated: 
‘…The Lord of creation who took the ant-hill as His home … dwells in the flower temple at Tiruvārūr…’ 
(PP. 136).  
 ‘…Mjp Njth; mkh;e;jG+q; Nfhapypy;…’ (ng.G. 136). 
It is this Śiva who took the holy mountain Kailāsa as His permanent abode (PP. 11) 
 ‘…tho; fapiyj; jpU khkiy’(ng.G. 11). 
For the conception and belief on Śiva as domiciling in Tamiḷnāṭu, see chapter 5 of the thesis.  
21  ‘mj;jh; Ntz;bKd; Mz;lth; md;gpdhy; nka;j;jioe;J tpjph;g;G cWrpe;ijahh; 
 ifj;jpUj;njhz;L nra;flg; ghl;bdhh; ,j;jpwj;jth; md;wpAk; vz;zpyhh;’ (ng.G. 140). 
‘Long ago our Father chose to make these devotees His own. As their thoughts lovingly dwell upon Him, 
their bodies tremble and their hair stands on end. Their only duty is to serve Him…’ (PP. 140). 
22 Scholars vary in their opinion of the number of the stanzas that are in the Periya Purāṇam. Five stanzas 
from 806-810 which are included in the edition that is used for this study are omitted in some other 
editions. Suppiramaniya Mutaliyār’s (1937-1953) edition of Cēkkiḻār Periya Purāṇam and McGlashan’s 
(2006) The History of the Holy Servants of the Lord contain only 4281 stanzas. Vanmikanathan (1985, p. 
35) also seems to indicate that the Periya Purāṇam has only 4281 verses. Whereas other editions such as 




beyond all forms of conditioning of social systems such as caste classifications and 
promotes a pursuit of a meaningful living which could be understood, as an existential 
inclination for mystical service and moral living (PP. 142)23. It was Cēkkiḻār’s belief that 
his work on the Śaiva religiosity of the nāyaṉmār could lead to a common transformation 
and disposition for moral living and service (PP. 4281)24. Hence, the focus of this study is 
the explication of these ideals of service and moral living as narrated in poetic account of 
Cēkkiḻār’s Periya Purāṇam. 
 
  Such study of the ideals of service and moral living as explicated in the Periya 
Purāṇam will not only enable us understand why the ideals of service and moral living as 
presented in the Periya Purāṇam is distintive but it will also provide some additional 
revelations and insight to aid us understand the distinctive contribution that Cēkkiḻār 
brought to the religiosity of Tamil Śaivism. It will demonstrate, that as a follower of Śiva, 
Cēkkiḻār has left a vital mystical legacy to Tamil Śaivism. The ultimate significance of 
Cēkkiḻār’s ideals lies not in his emphasis on seeking Śiva as an intellectual reality but it is 
on his emphasis that the Śiva-experience transfroms the ordinary life of a devotee of Śiva 
in a new and radical way. It incites the human person with a distinctive kind of active 
                                                                                                                                                                             
stanzas. It is indicated that the Periya Purāṇam originally had 4253 stanzas and another 33 stanzas were 
later interpolated into the original texts (Jagadeesan, 2001, p. 3905).     
23 ‘...They stand fast in the path of love, rock-like in virtue’ (PP. 142). 
‘...XJfhjy; ciwg;gpd; newpepd;whh;...’ (ng.G. 142).  
24  ‘vd;Wk; ,d;gk; ngUFk; ,ay;gpdhy; xd;W fhjypj;J cs;sKk; Xq;fpl kw;W cshh; 
 mbahh; mth;thd;Gfo; epd;wJ vq;Fk; epytp cynfyhk;’ (ng.G. 4286). 
‘So the celestial glory of the servants of the Lord, who dwells in the golden court, everywhere abides 




participation and direction; it is to exist humanly within a complex world with a vision of 
Śiva i.e. being with and in Śiva, is to be in his service (PP. 8)25.  
 
1.2 Originality of the Research  
The originality of the study is in the very choice of the religious text i.e. the Periya 
Purāṇam. Despite its popularity in Tamil Śaiva devotional practices and as instructive 
material for religious education, little academic interest has been shown and there is a 
lack of scholarly publications on the subject of mysticism26 of service and moral living in 
                                                          
25  ‘mk;fzid mbahiu Muhj fhjypdhy; nghq;fptUk; ctifAld; jhk;tpUk;gpg;  
G+rpg;ghh;…’ (ng.G. 4154).  
‘With uncomplainingly love and joy they delight in worshipping God and His servants…’ 
(PP. 4154).  
26 The term ‘Mysticism’ is more commonly applied to a variety of religious experiences. Most of the 
philosophers of religion and religious psychologists have endeavored to confine mystical experiences 
within the bounds of spiritual experience. Tamil Lexicon of the Madras University defines mysticism as a 
doctrine of deep thought to realize God (,iwepiy ,izTf; Nfhl;ghL: Iṟainilai iṇaivuk kōṭpāṭu). It 
reflects the silence of the worshipper before the incomprehensible character of an experience of God. If this 
explanation is accepted as the standard one, then, mystical experience is understood in terms of ‘passivity’ 
and ‘numbness’. This view can be equated with a Tamil concept known as ‘summa iru’ (Rk;kh ,U: ‘‘Be 
quiet or still’) which has a number of meanings with reference to the context – freedom, silence, often, 
inactivity etc. Tāyumānavar, philosopher-poet, mystic and scholar of the seventeenth century, and others 
have brought out the significance of this concept in their outpourings.  
 ‘VJf;Fr; Rk;kh ,UkdNk vd;Wdf;Fg; Nghjpj;j cz;ikvq;Nf Nghftpl;lha;- 
 thJf;F te;njjpu;j;j ky;yiug;Nghy; thjhb dhNaAd; Ge;jpnad;d Nghjnkd;d Ngh’  
(jh.jp. 28. 5)  
‘Remain still, mind, in the face of everything!’ This truth that was taught to you, where did you let 
it go? Like wrestlers, bent upon their bout, you raised your arguments. Where is your judgment? 
Where, your wisdom? Be gone! (TT. 28.5). 
In religious nomenclature it is used in the sense of preserving silence without speech or action while 
performing religious austerities. Probably, the saints of Tamil Śaivism might have derived the inspiration to 
keep themselves quiet in thought, word and deed from their intuitive experience as shown in their hymns. 
In Tamil devotional literature the exact equivalent word for mysticism is anubhuti (mDG+jp).  
Tāyumānavar uses this word in more than one place. For instance, he says: ‘unless I am bestowed with 
irrevocable anubhuti, deception of mine cannot be overcome; what can I do, O Siva, the paraparam’! 
[(khwh mDG+jp tha;f;fpd; my;yhy; vd;kaf;fk; NjwhJ vd; nra;Ntd; rptNk guhguNk’ (TT. 
43.23)].  Cēkkiḻār gives a vivid picture of the Śaiva saints when they worship the Lord with all sincerity, in 
their psychological reactions and spiritual development. In spite of that in many places the author himself 
confirms that he is unable to adequately express the experiences of the saints. However, he delineates the 
experiences of Cuntarer when the latter beheld the vision of the dancing Lord at Tillai thus: 
‘His five senses were all subsumed in the act of seeing, the four faculties of his mind in 
meditation, and the three qualities in pure enlightenment. At the awesome sight of the dancing 
Lord…’ (PP. 252).    




the Periya Purāṇam27. In fact, the few studies that do exist and circulate are mainly 
translations and occasional articles in academic journals28. What should be noted is that 
many of these studies, for example Candraleka Vamadeva, The Concept of Vaṉṉaṉpu, 
"Violent Love," in Tamil Śaivism, with Special Reference to Periya Purāṇam (1995); 
Glenn E. Yocum, "Tests of Devotion Among the Tamil Śaiva Nāyaṉmār" (1972-1977, 
pp. 66-71); D. Dennis Hudson, "Violent and Fanatical Devotion Among the Nāyaṉmār: 
A Study in the Periya Purāṇam of Cēkkiḻār" (1989, pp. 373-404); George L. Hart III, 
"The Little Devotee: Cēkkiḻār's Story of Ciṟuttoṇṭar" (1980, pp. 217-36); and David D. 
Shulman, The Hungry God: Hindu Tales of Filicide and Devotion (1993, 18-47), have 
shown a ‘marked interest in the Periya Purāṇam’s violence’ (Monius, 2004a, p. 167) as a 
‘metaphor for the single-minded intensity of devotion demanded by Śiva’ (Monius, 
2004a, p. 124-125); for the reason that most of the nāyaṉmār exemplified a fanatical and 
                                                                                                                                                                             
rpe;ijNa Mff; Fzk; xU %d;Wk; jpUe;J rhj;JtpfNk Mf ,e;Jtho; rilahd; 
MLk; Mde;j vy;iy,y;…’ (ng.G. 252). 
For Cēkkiḻār, mysticism is oneness and madness and this is what the thesis as demonstrated and contributes 
to the understanding of mysticism. Mysticism in the It implies a ‘unifying’ experience of the devotee to 
Śiva (Śiva-jñānam : rptQhdk;) as well as a ‘unifying’ experience with other devotees who seeks a vision 
of Śiva to be in His service madly (Śiva - toṇṭu : rpt njhz;L) (PP. 342). This understanding of mysticism 
of the Periya Purāṇam as love of God which is expressed profoundly in their service to fellow devotees in 
a mystical state through the moral living is the contribution of this thesis to the understanding of mysticism. 
In their ‘unitive’ experiences of becoming one with Him, and seeing the unity of all things in Śiva, 
therefore, the nāyaṉmār promoted harmonious relationships with others, which is turn developed virtues of 
charity, forbearance and tolerance.    
27 The Periya Purāṇam is recited or sung at the end worship of Śiva in His form as the liṅga or ‘image’. 
For details of the use of Tamil canonical texts in the daily worship of Śiva in temples, see Cutler, 1987, pp. 
190-92. However, it must be also noted that the Periya Purāṇam has come under much criticism. It has 
been argued that the ‘Periya Purāṇam creates caste conflicts; Periya Purāṇam advocates caste differences; 
Periya Purāṇam portrays many acts inimical to one’s self respect as devotion to god; Periya Purāṇam 
justifies murderous deeds as service to Saivism’. For the discussion on the Periya Purāṇam and the 
rationalist critique of Śaivism, see Vēṅkaṭācalapati, 2006, pp. 116-117.  
28





‘violent’ devotion as a significant religious attitude in expounding their love (anpu : 
md;G)29 to Śiva.  
 
Hudson, for example, argues the shedding of blood in sacrifice is both the 
supreme manifestation of love, as the offering of one’s life to the beloved, whether in 
self-sacrifice or in the offering of a representative substitute; it is also the means by 
which offences against the love of God, may be expiated, by a payment of an ultimate 
price. Therefore for Hudson, violence has a power to cleanse one from such things that 
blocks one’s vision or offends the love of Śiva; whether it is a part of one’s body or 
others can be cleansed through their respective removal or slaughter. What is most 
pleasing to Śiva, therefore, is not the ‘violence’ itself but the passion of devotion that led 
the nāyaṉār to perform such acts (1989, pp. 373-75, 388, 390-91). Therefore, these 
extreme acts cannot simply be dismissed as the misguided enthusiasm of a few blind 
fanatics or devotees of Śiva. In the case of the Ciṟuttoṇṭar (rpWj;njhz;lh;) nāyaṉār for 
example, it is God himself who is represented as demanding the gruesome sacrifice (PP. 
3665-3752)30; where the initiative does not lie with God himself, as in the case of Kōṭpuli 
                                                          
29 The word bhakti itself occurs only infrequently in the Periya Purāṇam, in its Tamilized form of patti 
(gj;jp). More often in the sense of it, is conveyed by the Tamil noun anpu (md;G), which also means love 
or attachment, and which was used in the Caṅkam literature in the context of relationships between the 
sexes. For example Cēkkiḻār sings: 
 ‘gj;jpapd; ghyh; Mfpg; gukDf;F Mshk; md;gh;...’ (ng.G. 72). 
 ‘Just as in loving devotion the friend and servants of the Lord gather...’ (PP. 72). 
Less frequently the noun kātal (fhjy;) is used, which in modern usage commonly carries an erotic or 
romantic sense. The follower of this path of love is a devotee. Devotion is his/her distinguishing 
characteristic. In the Periya Purāṇam, the word pattar (gj;jh;) (=bhaktar, devotee) occurs occasionally. 
More frequent, as noted above in the verse 72 of the text, it is the term aṉpar (md;gh;) i.e. lover from aṉpu 
(md;G) i.e. love, the one who loves and is loved, the friend of God.  
30 This nāyaṉār was an Ayurvedic physician and was, naturally, a scholar in Sanskrit; he was moreover 
skilled in the wielding of battle weapons. Later on, from is chronicle we shall learn that he was greatly 
skilled in dissecting a body. At heart and in deed, however, he was a servitor of the servitors of Lord Śiva. 
Once, in the course of his military duties, he led an elephant corps in a war against Vāthāvi in the north and 




(Nfhl;Gyp) nāyaṉār (PP. 4139-4151)31, God clearly gives his approval to the deed and 
rewards his blood-thirsty servant. Some commentators from within the Śaivite tradition 
take this as a challenge to theodicy, and bluntly affirm that the ways of God lie beyond 
human question or scrutiny (e.g. Ramachandran, 1990). Kirubānantha Vāriyār (2000) 
defends Ciṟuttoṇṭar’s act as the expression of an enlightened attitude of mind that has 
attained freedom from attachment to his own child. Vanmikanathan sees the action of the 
Lord in some of the more extreme cases in a similar way: the Lord was seeking to help 
them ‘wash away the the taints of the earthly attachments which bound them’ (1985, pp. 
343).  
 
In some instances, while some scholars, such as Vanmikanathan and 
Gopalakrishnan, have acknowledged the Periya Purāṇam as ‘one of the seminal texts of 
                                                                                                                                                                             
was congratulating and honouring him, the chief ministers whispered in the ears of the king that Ciṟuttoṇṭar 
nāyaṉār’s main occupation and vocation was that of a servitor to the servitors of the Lord Śivan. 
Straightway the king apologised for taking him away from his vocation, and promptly released him from 
military service. On being released by the king, the nāyaṉār immersed himself in the discharge of 
his vocation of serving the servants of the Lord. One day, a devotee of Śiva came to Ciṟuttoṇṭar’s 
house. The devotee told Ciṟuttoṇṭar’s wife that he wanted to eat the human flesh of a young boy of 
handsome body and pious nature. The nāyaṉār and his wife decided to give his own son, as food, since he 
could not find any other boy.  He brought his son from the school and told his wife to cut him and cook him 
as food for the devotee. The nāyaṉār‘s wife did not hesitate even for a moment. They cut the son and 
cooked the body and kept the head separately. When the devotee came to consume the food, he asked for 
details.  When nāyaṉār’s wife said that the body of a boy had been cooked, he also asked for the head to be 
cooked!  A little later, the devotee asked Ciṟuttoṇṭar’s to come along with his son for eating.  When the 
nāyaṉār replayed that his son would no longer be available in company, he said that he would eat along 
with the devotee.  He was then told: ‘Go and bring him’!  Not willing to disobey the guest, the nāyaṉār and 
his wife, went outside and made a mock-call!   The son, to their astonishment appeared before them and sat 
at the table. As the nāyaṉār and his wife were perplexed, Lord Śiva appeared with his son and His consort.  
The family immediately merged in Śiva’s abode (PP. 3665-3752). 
31 This nāyaṉār was a commander-in-chief of the army of the Cōḷa king. While he led his life in this 
manner, one day the king sent him on a campaign against his enemies. Before he set out, he stored as much 
paddy as he could that it might last till his return. When he was away on the war-front, a great drought set 
in, bringing in its train a severe famine. His relatives decided that it is better to live by taking the grain 
stored for the offering of rice to the Lord than die of starvation. Meanwhile, Kōṭpuli nāyaṉār returned from 
the war and learnt about the crime committed by his relatives. Without them getting to know it, he decided 





Śaiva Siddhanta’ (Vanmikanathan, 1985, p.iii; Gopalakrishnan, 1990, pp. 9-10) by 
delineating the devotion of the nāyaṉmār of the Periya Purāṇam merely as an expression 
of love of Śiva, others such as Prentiss, have studied the text merely as that which 
‘contextualizes the life of nāyaṉmār within imperial temple culture’ (1999, p. 117) and as 
a reaction against the growing influence of Sanskrit Śaiva Siddhanta in the Cōḻa period. 
Important to Prentiss’s understanding is the assertion that for ‘being a good bhakta 
includes being a good Tamil citizen’ (1999, p.74). Further, asserting that the passionate 
and patient lives of devotion of the nāyaṉmār of the Periya Purāṇam and their 
experience of Śiva located at sites of pilgrimage to be understood in the sense of 
conscious “participation” in the Divine (1999, p.24) and involves a ‘theology of 
embodiment’, that which is intentionally developed to define their own religious identity 
with the awareness of alternatives and defended over against intellectual and religious 
alternatives,  Prentiss notes ‘participating’ in the Divine the devotees experience ‘bhakti 
embodied in words, actions, images of agents who gave it distinctive representation based 
on their engagement with their own historical contexts and rhetoric’ (1999, p. 11). 
 
Monius, for example quoting Vamadeva, affirms this assertion that the 
nāyaṉmār’s fanatical devotion “project[s] [the] kingly role of the ancient and mediaeval 
Tamil region onto the lives and deeds of the nāyaṉmār” (2004a, p. 122). Violent and 
fanatical devotion of the nāyaṉmār is part of the Tamil literary tradition and that 
relationship between love and violence was a core element of the identity of the hero in 
the Caṅkam32 literature. Many of the nāyaṉmār drew inspiration from these warrior 
                                                          





heroes of Caṅkam tradition to exemplify the extent of their devotion with violent imagery 
and presented themselves as not just religious but also as political heroes who sustained 
the Tamil Śaiva religion with their own blood and devotion during medieval period in 
Tamiḷnāṭu.  ‘While an understanding of this startling violence must obviously play an 
important role in any interpretation of the text as a whole’ (2004a, p. 167), Monius 
asserts, Periya Purāṇam ‘is a rich and complex literary work that interweaves its images 
of violence with a number of other significant themes (2004a, p. 167). For Monius, 
therefore, Periya Purāṇam ‘has a rich literary and intellectual agenda of its own’ (2004a, 
p. 168). The Periya Purāṇam, Monius argues, ‘offers a unique theological vision of Siva 
that would prove to have a lingering impact on the Tamil Saiva tradition in the centuries 
following Cēkkiḻār’ (2004a, p. 168). ‘Drawing on the complex images of Siva found’ in 
the Tamil devotional tradition, for Monius, Periya Purāṇam presents ‘a theology of Siva 
as heroic father and warrior-lord that departs significantly from earlier poetic visions of 
the deity as playful lover, charming mendicant, and devoted spouse’ (2004a, p. 168).  
 
The goal, however, is union with the Lord, where all intervening boundaries are 
dissolved. The paradigm of such a boundary-less union in human relation is the infant 
feeding at the mother’s breast. It is natural that the oral domain of hunger and feeding 
becomes the arena in which the impulses arising from love of God is acted out. Love is 
oral, both the devotee and for God (Shulman, 1993). For Shulman, therefore, ‘God 
appears to generate a violent hunger that drives him continuously toward this world’ 
(1993, p. 38) and that ‘violent subtraction remains the favored mode of connecting with 




Cēkkiḻār's Periya Purāṇam, Shulman points out, that  Ciṟuttoṇṭar as a ‘devotee [is] also 
hungry, even desperate, for the autonomy and triumph that come with successfully force-
feeding the object of his devotion’ (1993, p. 44). However what clearly emerges from 
Shulman’s argument is that ‘the sacrifice proceeds out of a divine command or from a 
demand made on the father, implicitly or otherwise, by the metaphysical ultimate’ and 
that it has ‘no easily recognizable or comprehensible logic, above all, no utilitarian 
explanation or rationale’ (1993,p. 6). Despite significant differences, all the stories of the 
Periya Purāṇam conform to a single fact that love and hunger for God bound the 
devotees into a tightly knit company of mutual loyalty and respect, in which conventional 
social distinctions of caste, rank, wealth, occupation and gender were transcended.  In 
this perfect spiritual democracy even the one’s born of lower status of society gain entry 
into the previously forbidden territory of Lord’s temple (PP. 1046-1052)33.  
 
 It must be pointed out, on the other hand, that the approach to the Periya 
Purāṇam in Tamil academia has been largely from the point of view of Tamil literature 
and history. The works of scholars such as Gnanasambandam’s (1987) Periya Purāṇam: 
ōru āyvu (nghpa Guhzk;: xU Ma;T); Kantacāmik Kavirāyar’s (1978) Periya Purāṇam: 
Ilakkiya Corpolivu (nghpa Guhzk;: ,yf;fpar; nrhw;nghopT); Natarajan’s (1982) 
Periya Purāṇam Muttukal (nghpa Guhzk; Kj;Jf;fs;); Vēṅkatarāmaiyā’s (1999) 
                                                          
33 The story of Tirunālaippōvār as narrated in the Periya Purāṇam is significant in this regard. It is made 
clear in the narration that this nāyaṉār despite being a member of the lower caste was a devotee of Śiva.  
His ardent desire was to see and worship the dancing Śiva at Citamparam. Since, the people of his clan 
were kept away from entering the temple; he kept on delaying his visit to the temple. Finally, taking 
courage, he went to see the Lord at the temple. But Nandi or the Holy cow which stood in front of the Lord 
blocked his view of the Lord, as he stood outside the temple.   The Lord felt the plight of his devotee and 
made the cow to move aside so that the devotee could see him. While narrating the biography of 





Periya Purāṇa Varalārukalum Mutumoli Veṇpākkalum (nghpa Guhz tuyhWfSk; 
Kj;jopy; ntz;ghf;fSk;); Gnanasambandam’s (1999) Cēkkiḻār Thanthe Celvam 
(Nrf;fpohh; je;j nry;tk;); Paramasivam’s (1987) Cēkkiḻārin Ilakkiyathiran 
(Nrf;fpohhpd; ,yf;fpaj;jpwd;);  Kāmātci’s (1993) Periya Purāṇam Kāṭṭum 
Camutāyanilai (nghpa Guhzk; fhl;Lk; rKjhaepiy) have studied the Periya 
Purāṇam from a purely Tamil literary perspective. Other works such as   Paramasivam’s 
(1992) Periya Purāṇam Kāṭṭum Panpātu (nghpa Guhzk; fhl;Lk; gd;ghL); 
Cuntaracuvāmikal’s (1986) Periya Purāṇaththil Camutāya Nōkku (nghpa Guhzj;jpy; 
rKjha Nehf;F) have approached the Periya Purāṇam as a study of the socio-cultural 
relevance of the text. The works of Krishnan (1999), Arulpetra Nāyaṉmārkal 
(mUs;ngw;w ehad;khh;fs;); Supirayalu (2007), Periya Purāṇaththil Thiruvilaiyadal 
(nghpa Guhzj;jpy; jpUtpiyahly;); Civapātacuntaram’s (1978) Cēkkil̲ār Aṭiccuvaṭṭil 
Ar̲upattumūvar Varalār̲um Yāttiraiyum (Nrf;fpohh; Mjpr;Rtl;by; mWgj;J%th; 
tuyhWk; ahj;jpiuAk;) have studied the Periya Purāṇam from a religious perspective. 
However, little attention has been paid to the subject of mysticism of service and morality 
which is unique to Cēkkiḻār’s Periya Purāṇam.   
  
As a text that personifies the religious and cultural revolution that took place 
among the Tamil Śaiva community of the period, ‘historically and thematically – from 
poetic expression of devotion to the philosophical formulation of the path’ (Monius, 
2004a, p. 167) - the Periya Purāṇam presents a mystical ideology to effect a personal and 
social transformation (PP. 35)34, seeking to foster a search for God in the oneness of all 
                                                          
34  ‘khjtk; nra;j njd;jpir tho;e;jplj; jPJ,yhj; jpUj;njhz;lj; njhif jug; 




realities and a search through unified consciousness of all things (PP. 966)35 in humble 
service (PP. 988)36 and moral living (PP. 1037)37. This study offers an interpretation and 
an understanding of that mysticism in the Periya Purāṇam which previously had received 
so little attention. Indeed by the very absence of such an academic study, this present 
exploration and research is a modest attempt to fill that gap.  
 
  The intention is to show that by drawing upon inspiration from the mystical 
footprints of the Tamil literary, devotional and moral tradition and using their literary 
characters, the Periya Purāṇam presents a distinctive mysticism, namely the efficacy of 
service and moral living. It is achieved by integrating the innate inclinations of human 
nature i.e. religious sentiments of devotion, wisdom, contemplation and action, 
interweaved around a profound theology of Śiva as a personal God of affection (PP. 
2738)38. It is through a theological insight of the human person and a theology of service 
and moral living, the Periya Purāṇam leads to an inner perfection and creates a space to 
                                                                                                                                                                             
‘In the South ..., the impeccable ‘Catalogue of the Holy Servants of the Lord’ were given to the world’ (PP. 
35).  
35  ‘,t;thW epw;gdTk; rhpg;gdTk; ,ir kakha; nka; thOk; Gyd; fuzk; Nktpa xd; 
whapdthy; nkha;thr eWq; nfhd;iw Kbr;rilahh; mbj;njhz;lh; nrt; thapd; kpir 
itj;j  jpUf;Foy; third cUf;f’ (ng.G. 966). 
‘As the servant of the Lord played the flute with true devotion, all mobile and immobile living beings with 
all their senses and faculties did melt by the music and merged into one single whole’ (PP. 966). 
36  ‘me;jk; ,ythk; kpiw nra;aTk; md;gdhh;jhk; Ke;ijk; Kiwikg; gzp Kl;lyh; 
 nra;J te;jhh; jk;jk; ngUikf;F msT Mfpa rhh;gpy; epw;Fk; vk;jk; ngUkf;fis ahth; 
 jLf;f ty;yhh;’ (ng.G. 988).  
‘In spite of all cruelties imposed on him by the King, the servant of the Lord continued his act of service 
without fault. Who can prevent our heroes from doing such a chosen path of service?’ (PP. 988). 
37  ‘thd; mspg;gd kiwath; Nts;tpapd; tsh;jP Njd; mspg;gd eWkyh; nrwp nrOQNrhiy 
Md; mspg;gd mQ;R cfe;J MLthh;f;F mt;T+h; jhd; mspg;gd jUkKk; ePjpAk; rhy;Gk;’ 
(ng.G. 1037). 
‘In the presence of God, the people of the land performed their duties, pursued justice and practiced virtue.’ 
(PP. 1037). 
38  Njhd;W fhl;rp Rlh; tpl;Ls;s vd;gJ Md;w mq;fpg; Gwj;J xspaha; md;gpy; Cd;w 
cs;vOk; Nrhjpaha; epd;wdd; Vd;W fhz;ghh;f;F ,JnghUs; vd;wjhk; (ng.G. 2738). 
“He is radiant light” – to those who have eyes to see, this means that while his outward form is burning fire, 




have that mystical oneness with Śiva in contemplative service and moral living. At the 
same time this leads one to be a mystic in the ordinariness of human living. Cēkkiḻār’s 
ideal of service and moral living is not directed as a discipline to go beyond self but it 
exists intensely within one’s self i.e. to acquire an inner perfection of one’s personality 
and encourages one to strive for the fullness of being human.  
 
The fundamental point for Cēkkiḻār, of any mystical experience however is 
service and moral living. It has in itself an intense ethical imperative to inform the 
immediacy of a life in service. The true mystic embodies a joyful and unified activity in 
real communion with life and the divinity; it is the origin and the foundation of all things.  
Its most eminent examples are revealed in the nāyaṉmār of the Periya Purāṇam. It is for 
this reason, the subject of the Periya Purāṇam primarily deals with love of Śiva of the 
nāyaṉmār and elucidates how they exemplified this love of Śiva through their act of 
service especially through their service to His devotees in their historic, social and 
religious settings. The nāyaṉmār were servitors of God Śiva and fellow devotees. In their 
daily encounter with divine and human they expresses devotion primarily serving their 
fellow devotee – a service done in a mystical state and through a right conduct of life or 
moral living. This is what the thesis seek to elucidate and contribute. The contention is 
that by returning to the Periya Purāṇam’s mystical roots and by studying its mystical 
heritage and mysticism, Tamil Śaivism could draw attention to the nāyaṉmār as once who 





1.3 Research Methodology  
The purpose of this study is to introduce the mysticism of service and moral living of 
nāyaṉmār as found in the hagiographical narration of the Periya Purāṇam. Hence the 
method followed in this study can be said to be first hagiographical and apologetic. It is 
hagiographical for the reason that the Periya Purāṇam is an anthology of fundamentally 
diverse biographical narratives of the sixty-three nāyaṉmār in their historic, social and 
religious settings with the theme of service and moral living as the unifying factor. The 
life of each individual nāyaṉmār is given as a separate Purāṇam.  In these narratives, 
each saint emerges with a distinct personality. Cēkkiḻār gives a graphic account of the 
religious experiences as well as their mystical experiences of the nāyaṉmār. The 
descriptions of the religious experiences of the nāyaṉmār are nothing but the 
interpretative accounts made by Cēkkiḻār. The nāyaṉmār’s delightful communion with 
Śiva, their incessant efforts to achieve that goal, estrangement from empirical 
phenomena, involvement in religious austerities, contemplating the Lord at every 
moment in service and in their moral living, interaction among the nāyaṉmār, and finally 
realization of Śiva as a sustaining factor are overwhelmingly illustrated by Cēkkiḻār39. 
From these illustrations we can imbibe the inherent elements of mysticism on a par with 
the first hand experiences of the nāyaṉmār. This study tries to delineate these two ideals 
of service and moral living through the life of service and moral living of the nāyaṉmār 
as narrated in the Periya Purāṇam.  
                                                          
39 For example, Cēkkiḻār notes: 
 ‘md;wpdhh; Guk; vhpj;jhh;f;F Myak; vLf;f vz;zp xd;Wk; mq;F cjthjhf 
 Czh;tpdhy; vLf;Fk; jd;ik ed;W vd kdj;jpdhNy ey;y Myak; jhd;nra;j 
 epd;w Ch;g; G+ryhh;jhk; epidtpid ciuf;fy; cw;whk;’ (ng.G. 4176). 
‘I shall now relate what Pūcalār of Niṉṟavūr achieved by the employment of his mental faculties. He had 
wanted to build a temple for Lord Śiva, but taking the wherewithal, he decided that a temple built by means 
his spiritual awareness would serve as well. So that is what he did, and it turned out to be a very fine temple 




Secondly, it is apologetic because, the study is to bolster the claim that this 
mysticism that is embedded in the text i.e. Periya Purāṇam has been largely overlooked. 
Through an integral approach of hagiographical-apologetic and thematic exegesis, it is 
argued that Cēkkiḻār, the author, by imbuing himself in the mystical quest of the early 
Tamil literary, moral and devotional traditions, textured around these nāyaṉmār, initiates 
a way to Śiva that was foreign to the Tamil tradition of his milieu. Cēkkiḻār shapes his 
mystical theology and ideology in the form of two aims i.e. service and moral living. By 
his radical theology of Siva, he presents a theology of service and moral living which is 
‘Person’ centred and a mystical thirst for Siva which is ‘Divine’ oriented. This interplay 
of cosmic and meta-cosmic levels of mystical experience provided a worldview, an 
alternative vision for political and social change in Tamil society. Hence, the method 
employed in this study can be said to be hagiographical and apologetic.  
 
Thirdly, this study employs both a descriptive interpretation and thematic 
exegesis40, in which the lives of the nāyaṉmār are an interpretive tool to unravel the 
mysticism of service and moral living and profound theological visions that are stated 
implicitly. In this sense, an attempt is made here to study the two recurring ‘themes’ of 
the Periya Purāṇam i.e. service and moral living which are the unifying factor of the 
nāyaṉmār as a community in the Periya Purāṇam. While doing so the study offers a 
critique by tracing the roots of Cēkkiḻār’s mystical ideology and relating it to the mystical 
                                                          
40 Thematic exegesis is used to study the recurrent theme or the central idea of a particular text by 
analyzing images, clues and symbols so as to understand the insight of the text and of the author. Taylor 
and Bogdan note that in such a method ‘conversation topics, vocabulary, recurring activities, meanings, 
feelings, or folk sayings and proverbs’ (Taylor and Bogdan, 1989, p.131) are discussed by ‘bringing 
together components or fragments of ideas or experiences, which often are meaningless when viewed 
alone’ (Leininger, 1985, p. 60). The method is largely used in Part II and III of this study on the concept of 




traditions of Tamil culture, ‘religious’ movements and the historical context that shaped 
and influenced his hagiographical narrative. This is to note that the Periya Purāṇam is a 
complex text which grew out different cultural and social context and that it has to be 
viewed within the context of the developing literary tradition, moral and devotional 
tradition of which it is a part. This allows one not only to know the world of the author 
and the text and the influence these traditions and religious ideals exerted on the 
formation of the text but it also permits a comprehensive presentation of Cēkkiḻār’s 
mystical ideology from a structural point of view. It should be noted that the intention 
here is not to approach the Periya Purāṇam as a work to be ‘deconstructed’ but to 
highlight that this sacred text is a dynamic and transformative text which shaped by an 
idelogoical underpinning grew up with a definite ideology to reshape Tamil culture.  
  
The use of such methodologies is based on the understanding that the Periya 
Purāṇam is not a systematic treatise on Śaiva philosophy or theology. It is a 
hagiographical narration that expresses its thoughts and messages in poetic stanzas 
through the lives of the nāyaṉmār. However, the poems contain in them a definite 
philosophy and theology. When the specific ‘vision’ or ‘worldview’ of the totality of 
reality has to be expressed in human language, difficulties are certainly encountered. 
Human language, which relates basically to the realms of ‘signs’ and ‘symbols’ as 
understood in semiotics, falls short of comprehending the totality of reality, which is 
‘signified’. The language used in such matters to explain the experience of such an 
unfathomable reality cannot be ‘descriptive’ but ‘evocative’. Ordinary poetry often 




‘mystical vision’ of reality which is too deep for words and is ineffable. Therefore, when 
a study of this nature is carried out to articulate in clear terms, the mystical vision of the 
Periya Purāṇam and the power of its symbolism, another difficulty is encountered; it is 
the hermeneutical difficulty of trying to read the mind, as it were of another, and of a 
comprehension of a text written in an entirely different historical and socio-cultural 
milieu. By paying attention to the problematic nature of religious language, as symbolic 
and evocative, and by paying attention to this complex hagiographical text which offers 
mysticism which has been largely been overlooked, the combined approach of 
hagiographical-apologetic and with thematic exegesis is used.  
  
1.4 Challenges and Limitations  
This study is limited to the subject of the ideals of service and moral living as delineated 
in the Periya Purāṇam. A serious research of this nature is bound to have certain 
limitations.   
 
 First of all, all the translations of the verses in the Periya Purāṇam made in this 
study are mine. Translating such a complex yet a dynamic text in prose style accurately 
especially certain technical terms and phrases into English in a manner that does not lose 
the original richness of meaning is a challenge. Secondly, though the Periya Purāṇam is 
venerated in Tamil Śaiva tradition as a significant religious text, there is a dearth of 
research studies in English and in Tamil on the Periya Purāṇam and specially on the 
subject of mysticism of Periya Purāṇam. It limits one to critically engage with other 




which contains such a rich material resource on the ideal of service and moral living of 
the nāyaṉmār. Thirdly, as already indicated, most of the published material available in 
either Tamil or English seems to be more for religious propaganda and for literary 
purposes rather than theological purposes.  
 
As for the method of citing quotations from and reference to source materials, the 
University of Birmingham School of  Philosophy, Theology and Religion postgraduate 
student handbook 2010-2011 recommends that the version of the Harvard system of 
referencing and bibliography is used, to present a standardized writing style. However, 
when the hymns of the Periya Purāṇam, Tolkāpiyam (njhy;fhg;gpak;), Tirukkuṟul 
(jpUf;Fws;), Tēvāram (Njthuk;) and similar original texts are referred to, the number of 
parenthesis are the numbers of these hymns and texts and not the author, year and page 
numbers. The first time such references are made, the explanatory note indicates the full 
detail regarding the reference of the hymns or texts, and this is found in the list of 
references preceding the bibliography.     
 
1.5 Outline of the Structure of the Thesis   
The study is divided into three parts:  
 The first part focuses its attention on the roots of the ideal of service and moral 
living of the nāyaṉmār in Periya Purāṇam and attempt is made to place the Periya 
Purāṇam in its literary, religious, historical and socio-cultural context. It is necessary to 
understand not only the context that gave birth to the Periya Purāṇam but it is also 




without its given ‘context’ – including Tamil literary, moral, devotional traditions, 
literary characters, conventions, philosophy and theologies; these in the case of the 
Periya Purāṇam are found in the lives of the holy nāyaṉmār, and particularly the Tamil 
Śaivite milieu.  
 
The first chapter of this first part, therefore, examines the mystical quest in early 
Tamil literature. It underlines the fact that the Periya Purāṇam drew on original sources 
from Tamil literary, cultural and religious tradition from classical texts to articulate its 
ideal of service and moral living. This chapter provides evidence to show how the 
aspiration of early Tamils to have communion with the ‘sacred power’ in Caṅkam 
literature, the moral integrity as that is exemplified by the ethical treatise Tirukkuṟal, and 
the devotional  ethos of Tirumuṟai played an important role in shaping the ideal of 
service and morality in the Periya Purāṇam.  
 
The second chapter addresses the mysticism of the prominent nāyaṉmār of Tamil 
Śaivism. The chapter affirms that Cēkkiḻār drew inspiration from the mysticism of these 
saints upon which he was able to base and formulate his own vision of the ideal of 
service and moral living. Cēkkiḻār was a product of his own tradition; he followed the 
path i.e. the affective mysticism established by the early Tamil nāyaṉmār and considered 
them as mystic giants on whose shoulders he stood.   
 
The third chapter focuses on an inquiry into the socio-cultural or the historical 




Purāṇam is more than a hagiography. It seems to raise critical questions about Tamil 
society that articulated a holistic insight into life and provide an ideology that will enable 
Tamil society to adapt to emerging circumstances that began to define Tamil culture and 
identity. As a text’s vision is always better observed in the light of events, certain 
significant facts are singled out for consideration. Then, following a treatment of the 
impact of the socio-cultural issues in the Periya Purāṇam, the investigation moves to its 
second part, aimed at reconstructing the theological vision of Cēkkiḻār.  
 
The second part presents Cēkkiḻār’s theological ‘vision’ of reality. This second 
part is divided into two chapters. The first chapter examines Cēkkiḻār’s unique 
theological vision. Specifically, his vision of Śiva. Cēkkiḻār shapes this image of Śiva by 
selectively drawing upon and integrating the myths and doctrines found in the Tamil 
tradition as well as pan-Indian myths. It is this vision of the Śiva that proved pivotal to his 
ideal of service and morality.  The second chapter will focus on the goal of the nāyaṉmār 
as presented in the Periya Purāṇam i.e. the ultimate goal of their existence.  The goal of 
the nāyaṉmār was to gain release from encumbrances of the impurities and to be a 
servant to the servant of the Śiva (PP. 345)41.  
 
 In the third part, an attempt is made at an analysis of the Periya Purāṇam’s ideal 
of service and moral living. It is here, as previously mentioned, that this study finds even 
greater justification. The first chapter highlights the Periya Purāṇam’s unique idea of 
service. It explores the various facets of the theology of service as presented in the Periya 
Purāṇam. It affirms this fundamental ideal of life which must be the basis of all genuine 
                                                          




mystical and religious experiences. Indeed, to be in Śiva is to live in service – Śiva’s 
service. The second chapter attempts to analyse the Periya Purāṇam’s ideal of moral 
living.  This is to emphasise that the nāyaṉmār’s mysticism cannot be separated from 
their influence in the moral dimension of life. It shows that the interface of the mystical 
experience and of moral living is a significant contribution of Cēkkiḻār.  
 
 At the conclusion, the issue of uniqueness of such ideal of service and moral 
living is discussed in detail, namely the originality of such a discourse and its 
contemporary relevance. It is here that Cēkkiḻār’s prophetic ideal of service and moral 
living not only responds to the needs of contemporary society but it also inspires brings 
religiosity to Tamil Śaivism. Finally, certain other recommended areas are opened up for 












THE HISTORICAL CONTEXT AND THE ROOTS OF THE MYSTICISM  













THE MYSTICAL QUEST IN EARLY TAMIL LITERATURE 
 
2.1 Introduction  
The Periya Purāṇam (nghpa Guhzk;) in the Tamil tradition is seen as a divinely 
inspired devotional text.  Legend has it that Śiva himself directed Cēkkiḻār (Nrf;fpohh;) to 
begin his work on the heroic lives of the nāyaṉmār (ehad;khh;) by declaring the first 
word of the first stanza of the Periya Purāṇam as ‘ulahelām’ (cynfyhk;), meaning ‘all 
the worlds’ (PP. 1).42  The author, Cēkkiḻār, himself attests to the fact that he heard a 
divine voice urging him to compose the hymns honouring the lives of the nāyaṉmār 
(ehad;khh;) or the ‘Holy Servants of the Lord’ (PP. 9).43 Hence, a divine purpose guided 
the composition of the Periya Purāṇam and it ultimately originates from Śiva. As an 
inspired work on the lives of the Śaivite saints, it recollects the manifestations of life of 
                                                          
42 cynfyhk; czh;e;J Xjw;F mhpatd; 
 epyT cyhtpa ePh;kyp Ntzpad; 
 myF,y; Nrhjpad; mk;gyj;J MLthd; 
 kyh;rpyk;G mb tho;j;jp tzq;Fthk; (ng.G. 1). 
‘In all the worlds, no one can comprehend or tell of his greatness. In his mattered hair he holds the river 
Ganges and the crescent moon. He shines the brightest of all heavenly lights, and dances in the sacred 
court. His are the flower feet, circled with anklets, which we worship and adore’ (PP. 1).  
It must be noted that Cēkkiḻār obediently both began and closes this account on the lives of the holy 
servants with the same divine epithet ‘ulahelām’ (cynfyhk;: ‘all the words’) striking the chord of 
everlasting remembrance of these Śaivite saints.   
 vd;Wk; ,d;gk; ngUFk; ,ay;gpdhy; 
 xd;W fhjypj;J cs;sKk; Xq;fpl 
 kw;W cshh; mbahh; mth;thd;Gfo; 
 epd;WJ vq;Fk; epytp cynfyhk; (ng.G. 4286).  
‘As their bliss grows ever more intense, with hearts inspired they love the only Lord so the celestial glory 
of the servants of the Lord, who dwells in the golden court, everywhere abides throughout all the worlds’ 
(PP. 4286). 
43  mUspd; ePh;ikj; jpUj;njhz;L mwptUk; 
 njUs;,y; ePh;,J nrg;Gjw;F Mk; vdpd; 
 ntUs;,y; nka;k;nkhop thd;epoy; $wpa 
 nghUspd; MFk; vdg;Gfy;thk; md;Nw (ng.G. 9) 
 ‘The holy service of the Lord, which is my subject, is inspired by grace and lies beyond man’s power to 
comprehend. So, one might ask, since I can boast no special wisdom, what right have I to tell of it? This 
would be the answer I give: an unerring voice from heaven spoke to instruct me’ (PP. 9). Cēkkiḻār, the 




devotion in service (Toṇṭu: njhz;L) and of the moral living (ed;ndwp: naṉṉeṟi ;) of the 
nāyaṉmār, how they expressed themselves, and how they responded to the Śiva-
experience that remembered and interpreted their devotional experience in daily living.  
In the historical context, the Periya Purāṇam written under the support of the royal 
patronage (PP. 8)44 drew upon original sources from Tamil literary, cultural and religious 
tradition.  
 
 It is imperative, therefore, to research the literary history to which the Periya 
Purāṇam is an heir. Such a research will allow an investigation of the motives of the 
author and demonstrate how literary antecedents were used to form a devotional literature 
to address a particular crisis of the Cōḻa period under the King Kulōttunga II 
[(FNyhj;Jq;f) (1133-1150 A.C.E)].45 In fact Cēkkiḻār himself acknowledges his 
engagement with the literary sources and their values in the composition of the Periya 
                                                          
44  Nka ,t;ciu nfhz;L tpUk;Gkhk; 
 Nratd; jpUg;Nguk;gyk; nra;a 
 Jhanghd; mzp Nrhod; ePL Copghh; 
 MarPh; meghad; murit (ng.G. 8). 
‘The Cōḻa king, Anapāyaṉ, won eternal fame by enhancing the holy court of the Lord with pure gold. Now, 
it is stated, his royal court wishes to receive this book’ (PP. 8).  
It is noticeable here that Cēkkiḻār places the composition of the Periya Purāṇam during the reign of the 
Cōḻa king, Anapāya, who receives adulatory mention again in several places in the narrative. In various 
places in the Periya Purāṇam, Cēkkiḻār makes reference to king Anapāyaṉ as his patron (PP. 8, 22, 85, 98, 
404, 552, 1218, 2750, 3954, 4215). For example in the verse 85 Cēkkiḻār notes  ‘... nghd;jle; Njhshy; 
itak; nghJf; fbe;J ,dpJ fhf;Fk; nfhw;wtd; meghad;’.. (ng. G. 85) [(‘... Claiming the whole 
world for himself, king Anapāyaṉ rules with strong arm ...’ (PP. 85)]. Cēkkiḻār also refers to his king by 
other names such as Ceṉṉi Anapāyaṉ and Kulōttuṅga Cōḻaṉ (PP. 1218) [(‘nrd;dp mgad; FNyhj;Jq;fr; 
Nrhod; jpy;iyj; jpUvy;iy...’ (ng.G.1218)]. This has caused considerable debate among scholars as to 
the exact identity of Anapāaṉ. Nonetheless, it is generally accepted that Anapāyaṉ, the royal patron of 
Cēkkiḻār is none other than king Kulōttuṅga II (1133 A.C.E -1150 A.C.E) (Subramanian K. R., 2002, p. 74; 
Zvelebil, 1975, pp. 179-180). It is he when hearing the lives and works of these Śaiva saints assured his 
support to Cēkkiḻār to collect and publish in writing the heroic lives of these holy men and women. When 
the Periya Purāṇam was completed the king and the high priests of the temple assembled and listened to 
the exposition of the whole epic. The king was greatly impressed by the work and conferred on Cēkkiḻār 
the tile ‘njhz;lh; rPh; guTthh;’ (the panegyrist of devotees).  The Periya Purāṇam was taken around the 
temple over the king’s royal elephant with Cēkkiḻār also on the ride.  




Purāṇam (PP. 48).46 This chapter therefore, will explore, examine and demonstrate the 
influence of the preceding Tamil classical texts in the creation of the Periya Purāṇam. 
The chapter is divided into three parts: 
 2.2 The Mystical Quest and the Literary Character of the Caṅkam poetry 
 2.3 The Mystical Quest and the Moral Discourses of the Tirukkuṟal  
 2.4 The Mystical Quest and the Devotional Culture of the Tirumuṟai  
 2.5 Summary  
 
2.2 The Mystical Quest and the Literary Character of the Caṅkam poetry 
The fundamental aspects of nāyaṉmār’s devotional service and moral living as narrated 
in the Periya Purāṇam are to be found in Tamil literary antiquity i.e. cāṉṟōr ceyyuḷ 
(rhd;Nwhh; nra;Ay;) known as Caṅkam (rq;fk;)47 corpus. Caṅkam literature, as Zvelebil 
                                                          
46  kw;W ,jw;Fg; gjpfk; td;njhz;lh;jhk; 
Gw;wplj;Jvk; Guhzh; mUspdhy; 
nrhw;w nka;j;jpUj; njhz;lj; njhifvdg; 
ngw;w ew;gjpfk; njhog; ngw;wjhk; (ng.G. 48). 
‘As the source of this narrative, I use the revered poem called “The Catalogue of the Holy Servants of the 
Lord”, which Vaṉtoṇṭar himself composed with the aid of divine guidance’ (PP. 48). 
47 These are assemblies which flourished in the Tamil environment across the period between 150 B.C.E to 
600 A.C.E. These assemblies composed of poets from various strata of Tamil society gave birth to Tamil 
classical literature which came to be known as Caṅkam literature. There exists a considerable debate on the 
origin of the term Caṅkam, the assemblies and the timeline history of Tamil literature. According to 
Zvelebil the term Caṅkam appeared first in Appar’s Tirupattur Tandakam (jpUg;gj;Jhh; jhz;lfk;) which 
notes ‘look at him who was gracious enough to appear in the assembly (Caṅkam) as a poet of fine poems 
and presented the purse of gold of Tarumi’ (1973, p. 45). Zvelebil classifies the Tamil literary history into: 
Pre-devotional 
i. The ‘bardic’ collection: (150 B.C.E – ca. 250 A.C.E) 
ii. Post-classical period: (ca. 250 A.C.E – 600 A.C.E) 
Devotional and Post-devotional 
iii. Devotional texts: (ca. 600 A.C.E – 900 A.C.E) 
  Medieval 
iv. Early Period: (ca. 900 A.C.E -1200/1400 A.C.E) 
v. Later Period: (ca. 1200 A.C.E – 1750 A.C.E) 
Modern Literature  
vi. Pre-modern: (ca. 1750 A.C.E – 1900 A.C.E) 
vii. Modern and Contemporary: 1900 A.C.E – 1980 A.C.E) (1992, p. 17). 
However, the pre-devotional period as noted by Zvelebil postulated the following Caṅkam periods: 




observes, is ‘a model unto itself - it is absolutely unique in the sense that, in subject-
matter, thought-content, language and form, it is entirely and fully indigenous, that is, 
Tamil’ (1973, p.4). Hence, Caṅkam literature represents the most ancient, indigenous but 
ingenious form of literature, apart from Sanskrit to appear in India. Though such 
assertions are debated by scholars such as Nilakanta Sastri who emphasised that Caṅkam 
literature ‘is the unmistakable result of the blend of two originally distinct cultures, best 
described as Tamilian and the Aryan’ (1966, p. 129) and by Burton Stein who points to 
the fact of Sanskritic influence on Caṅkam literature (1980, p. 51) ‘the significance of the 
early Tamil poetry for the Tamil literature of later periods is enormous (Dubianski, 2000, 
p. xii). As emphasized by Dubianski    
‘Its ideas were later modified to be adopted by the bhakta [devotional] poets and 
strongly influenced the specific character of the devotional bhakti poetry. Thus, 
there are reasons to view ancient Tamil poetry as a cornerstone of Tamil verbal 
culture in general’ (2000, p. xii).  
 
Although the influence of these ancient literature and its literary conventions did 
not govern the entire composition of the Periya Purāṇam, nonetheless its influence and 
Cēkkiḻār’s reference to it is discernible in the Periya Purāṇam. In several places Cēkkiḻār 
makes references to these Caṅkam assemblies (PP. 977)48 and emphasis that it was Śiva 
who presided over this academy of Tamil and expounded the true meaning of the Tamil 
                                                                                                                                                                             
ii. Post-Caṅkam era: (ca. 250 A.C.E – 600 A.C.E)  
The true existence of these Caṅkam or assemblies is debated among the scholars. It is now accepted by 
some Tamil scholars that this legend i.e. the existence of these assemblies is a reference to the codification 
of Caṅkam poetry. For Kailasapathy, that an assembly of Tamil poets that existed under the royal patronage 
in Madurai, is credited for the collection and compilation of earlier Caṅkam corpus. See  David C. Buck 
and K. Paramasivam, 1997, pp. 4-6; George Hart III, 1975, pp. 9-10; Kamil Zvelebil, 1975, p. 60; K. 
Kailasapathy, 1968, p. 3.  
48  ‘... %Jhh; Ehy;gha; ,lj;Jk; cs Nehd;jiy Nkjp ghag; 
 ghy;gha; KiyNjha; kJg;gq;fak; gha vq;Fk; 
 Nry;gha; jlj;Jk; cs nra;As; kpf;F VWrq;fk;’ (ng.G. 977). 
‘...Madurai, the home of the academies where poets read their works and where the three branches of Tamil 




texts (PP. 1673)49.  By this Cēkkiḻār seems to suggest not only the divinity of Tamil 
language by linking it to Śiva but also makes considerable effort to relate the Periya 
Purāṇam to the Tamil tradition. The pan-Indian deity Śiva is portrayed as the guardian of 
the Tamil language. In the introduction to his narration Cēkkiḻār implores Śiva  to ‘... 
grant us the honour of telling the great story in sweet Tamil’ (PP. 3),50 which is also 
adored as ‘pure Tamil’ (‘nre;jopy;’ : centtamiḻ) (PP. 260)51, ‘divine Tamil’ (‘nja;tj; 
jkpo;’ : daivattamiḻ) (PP. 975),52 ‘immortal Tamil’ (‘mirjy; ,y;yhj nrOe;jkpo;’ : 
asaital illāthe celuntamiḻ) (PP. 1927),53 and ‘three kinds of Tamil’ (‘Kk;ikj; jkpo;’ : 
mummaittamiḻ) (PP. 2816)54. Furthermore, Cēkkiḻār refers to the devotional songs of 
nāyaṉmār in the Periya Purāṇam as ‘garland of Tamil praise’ (‘jkpo;kyh; khiy’ : 
tamiḻmalar mālai) (PP. 2435)55 asserting his affection for the Tamil language and of 
nāyaṉmār’s Tamilness. This shows not only the adoration that Cēkkiḻār pays to Tamil 
                                                          
49  ‘nrd;W mize;J kJiuapdpy; jpUe;jpa Ehy; rq;fj;Js; 
 md;W ,Ue;J jkpo; Muha;e;J mUspa ...’ (ng.G. 1673). 
‘He moved in and came to the shrine of the Lord, who presided over the Academy of Tamil...’ (PP. 1673).  
50  ‘... vLf;Fk; khf;fij ,d;jkpo;r; nra;Asha; 
 elf;Fk; Nkd;ik ekf;F mUs; nra;jplj; ...’ (ng.G. 3). 
‘... May he grant to us the honour of telling this story in sweet Tamil verse’ (PP. 3).   
51  ‘... jpUf;Nfhyf; fh ,iwQ;rpr; 
 nre;jkpo; khiyfs; ghb’ (ng.G. 260). 
‘...he offered worship singing garlands of pure Tamil’ (PP. 260).   
The earliest usage of the term centtamiḻ (‘nre;jopy;’) is traced to Tolkāppiyam.  It is the “standard, 
‘correct’, ‘polished’ language sanctioned by the norm of ilakkaṇam (,yf;fdk;) and used in ilakkiyam 
(,yf;fpak;) as the linguistic vehicle of high literary culture… in contrast to koṭunttamiḻ.. lit. ‘crocked’ (in 
contrast to ‘straight’) language, the unpolished, non-standard, non-literary language obviously exhibiting 
features of regional/local (horizontal) and social (vertical) dialects” (Zvelebil, 1992, p. 135). 
52  ‘... Qhyk; mse;j Nkd;ikj; 
 nja;tj; jkpOk; jUk; nrt;tp kzk; nra; <uk;’ (ng.G. 975) .  
‘... there divine Tamil whose glory spans the world nurtured the fragrance of kindness and beauty’  
(PP. 975).  
53  ‘... mirT,y; nrOkjkpo;tof;Nf may;tof;fpd; Jiwnty;y’ (ng.G. 1927) . 
‘... the cause of immortal Tamil triumphed over all other tongues ...’ (PP. 1927).   
54  ‘... Ntjghufd; Kk;ikj; jkpo;Nte;jd;...’ (ng.G. 2816). 
‘... master of the three kinds of Tamil...’ (PP. 2816).  
The three kinds of Tamil are iyal (,ay;: ‘natural’ Tamil i.e. prose or poetry), icai (,ir: musical Tamil, 
song) and nāṭakam (ehlfk;: dramatic Tamil). 
55  ‘kUT tha;oktz; jkpo;kyh; khiy mt; 
 Tatidr; rpwg;gpj;Jg;...’ (ng.G. 2435) 




language and of his veneration of Caṅkam classics but emphasised the fact that the 
influence of early classical literature on the composition of the Periya Purāṇam cannot 
be totally dismissed.       
 
Historically, the early Caṅkam (150 B.C.E – ca. 400 A.C.E)56 was based on an 
age of wonder and scepticism for Tamil society which was slowly emerging from its 
megalithic tribal culture. It adapted and evolved to a more civilized feudal system, nāṭu 
(ehL) or state, as agricultural, pastoral and egalitarian societies, with chieftain-kings 
(kurunila mannarkal: FUepy-kd;dh;fs;) who ruled Tamil dynasties: Cēra (Nruh;) (ca. 5th 
century  B.C.E -1102 A.C.E),  Cōḻa (Nrhoh;) (ca. 300 B.C.E – 1279 A.C.E) and Pāṇṭyars 
(ghd;bah;) (ca. 550 B.C.E – 1250 A.C.E). It was during this period of a ‘widening sphere 
of social interaction’ (Ludden, 1985, pp. 3-15) and cultural fusion57; the celebrated 
mystical songs of these native bards (porunar: nghUdh;) and wandering minstrels (pāṇar 
: ghzh;), their imageries of the human conditions of Tamil society and their vision of life 
which later influenced the writing of the  Periya Purāṇam were transformed into a lyric 
                                                          
56 Tamil scholars have assigned various chronological levels to the Caṅkam corpus. For example, Hardy is 
of the opinion there are four chronological strata in Caṅkam poetry. Hardy believes that the classical 
Caṅkam poetry should be dated to the period from the first century to the sixth century B.C.E. However, he 
assigns a much later date i.e. 5th to 7th centuries to works such as Paripāṭal (ghpghly;) and Kalittokai 
(fypj;njhif) in the Caṅkam poetry. Tieken places the Caṅkam corpus between the 9th or 10th century 
after the Common Era. The dating of Caṅkam poetry is beyond the scope of the thesis. The thesis follows 
the chronology of the Caṅkam poetry as suggested by Zvelebil. See Hardy, 1983, p. 125; Tieken, 2001, p. 
235; Zvelebil, 1975, p. 107. 
57 Hardy is of the opinion that there is clear evidence of the influence of pan-Indian religious ideologies, 
Brahmanical religion, Buddhism and Jainism. However, for him, Caṅkam literature contains elements 
which are unique to Tamil culture (1983, p. 120-121). Nonetheless, one could agree with Dubianski points 
to the fact that the Tamil worldview as presented in the Caṅkam poetry is unique and remains largely 
unaffected by external influence (2000, p.4). Though allusion has been made to the influence of pan-Indian 




poetry; texts such as Eṭṭuttokai (vl;Lj;njhif) or Eight Anthologies58 and Pattuppāṭṭu 
(gj;Jg;ghl;L) or Ten Idylls59 (Wilden, 2006, p.4) aimed to construct a Tamil identity. 
 
These bards, messengers or ‘servitor[s] of the state’60 whose life and service set 
precedence to the devotional life of service and moral living of the nāyaṉmār presented 
in the Periya Purāṇam, were considered as having an intuitive perception of the creative, 
yet ‘impersonal, anonymous power, an awe-inspiring supernatural force inherent in a 
number of phenomena but not identified or confused with any one of them in particular’ 
i.e. aṇañku (mzq;F)61  (Zvelebil, 1986, p.190). It was their belief that the specific 
                                                          
58 The eight anthologies and the subjects that they dealt with are: 
i. Aiñkuṛunūṛu ([q;FUEhW) - Courtship and love 
ii. Akanānūṛu (mfehDhW) - Love and separation 
iii. Puranānūṛu (GwehDhW) - Political and social life 
iv. Kaliṭthokai (fypj;njhif) - Nuances of love experience 
v. Kurunthokai (FWe;njhif) - Love and separation 
vi. Natṛinai  (ew;wpid) - Tamil landscape 
vii. Paripaṭal (gupghly;) - Goals of Tamil land 
viii. Pathituppaththu (gjpw;Wg;gj;J) - Glorification of the Cēra king 
59 The ten idylls and the subjects they dealt with are:  
i. Tirumurukāṛuppaṭai  (jpUKUfhw;Wg;gil) - Greatness of the Lord Murugan and 
His dwelling 
ii. Kuṛiñcippāṭṭu        (FwpQ;rpg;ghl;L) - Splendour of Kuṛuiñci land 
iii. Malipaṭukatām        (kiygLflhk;) - Eulogy of chieftain Naṇan venmān 
iv. Maturaikkāñci        (kJiuf; fhQ;rp) - Glorification of the king 
Neduncheliyan 
v. Maullaippāṭṭu         (Ky;iyg;ghl;L) - Love poems 
vi. Neṭunalvāṭai        (neLey;thil) - Love, landscape and praise of the 
king Neduncheliyan 
vii. Paṭṭiṇppālai        (gl;bdg;ghiy) - Love and praise of kings 
viii. Perumpāṇār uppaṭai  (ngUk;ghzhw;Wg;gil)- Applauds the benevolence of 
Tondaiman Ilandiraiyan 
ix. Poruṇarāu uppaṭai     (nghUeuhw;Wg;gil) - Glorifies the Cōḻa king Karikala 
x. Ciṛupāṇāṛ uppaṭai      (rpWghzhw;Wg;gil) - Tribute to the chieftain 
Nalliyakkotan 
60 To understand the different service and functions these bards performed, see Kersenboom-Story, 1987, 
pp. 3-15.  
61 This concept of aṇañku is considered as central to the study of Caṅkam poetry (Hart G.L., 1973, p. 233). 
V.S. Rajam who has studied this concept considers it to be ‘an anxiety producing source/agent’ (1986, p. 
261).  The word is highly ambiguous. The Tamil Lexicon of the University of Madras gives different 
meaning to this term aṇaṅku. The term could be understood to mean pain, disease, fear, lust, killing, deity, 





qualities of aṇañku inheres in cosmic realities; they are discernible in specific qualities of 
human beings (Kur. 70)62, in parts of human body (Aka. 177:19)63, in person’s actions or 
special qualities (Nar. 386)64, in animals (kuṟu. 308:2)65 and in god Murukaṉ (KUfd;)66 
(Pur. 299:6)67.  
 
The reference to aṇañku as one of the qualities manifested by Murukaṉ or 
inhabits in Murukaṉ in Caṅkam literature is quite significant. He can cause as well as 
dispel aṇañku (Kur. 362)68. In the classical Tamil literature Murukaṉ is presented as a 
                                                          
62  ‘xLq;F <u; Xjp xs; Ejy; FWkfs; 
 eWk; jz; ePus; mzq;fpdNs 
 ,idas; vd;W mts; Gid msT mwpNad; 
 Rpy nky;ypaNt fpstp 
 Miz nky;ypas; ahd; Kaq;Fk; fhNy (FW. 70). 
‘It is difficult to describe with words the qualities of the fragrant, cool young girl with wet hair and bright 
forehead. She is of few words and as soft as quilt when I embrace her’ (Kur. 70). Here aṇañku is spoken as 
a person who caused love.  
63  ‘... mzq;Fil td Kiyj; jhma epd;...’ (mf. 177:19). 
Here aṇañku is presented as manifesting the breast of women. In Patirruppattu (gjpw;Wg;gj;J) it is depicted 
as manifesting in scary hands of the kings   ‘...  mzq;Filj; jlf; ifau Njhl;b nrg;gp...’ (gjpw; 
62:11). ‘... scary ones with big hands ...’ (Pati. 62:11). ‘A Tamil king is very much alive, too: a character 
who represents the sacred force directly and personally. He somehow embodies this sacred force, 
personifies it thus becoming an active participant in the ritual, for example, by performing a victory dance 
with his warriors’ (Hart III, 1975, p. 12). 
64  ‘... mzq;Fil mUQ; #s; jUFntd; vd eP, 
 Ek;Nkhu; md;Ndhu; Jd;dhu;...’ 
Here aṇañku is presented as manifested in the hero’s action causing distress i.e. hero’s false promise to 
many women.  
65  ‘... mzq;Fil mUe;jiy ePtypd; kjdope;J...’ (FWe; 308.2). 
Here aṇañku is presented as manifesting in elephants head.  
66 The Murukaṉ of this period is associated with the hills and hill people. It is this peculiarly Tamil deity 
was later in the Tamil tradition became assimilated with Skanda – Śiva’s son. Though Caṅkam classics 
mention gods, it does not focus on them. Prentiss notes ‘the gods are part of a constellation of 
characteristics that signify particular landscapes’ (1999, p.54). For example, Murukaṉ is identified with 
mountain region, Tirumal with pastoral region, Vētan for agricultural region; Varuṇaṉ for littoral regions; 
the goddess Koṛṛavai was associated with the desert. The perception of the ‘sacred power’ and it presence 
in the world is fundamental element in Caṅkam classics religiosity.  
67  ‘…  mzq;Fcil KUfd; Nfhl;lj;Jf;…’ (Gw. 299: 6). 
 ‘... who have entered the temple of avenging Murugan...’ (Pur.  299. 6).  
68  ‘...ahk; ,ug;git nghUSk; nghd;Dk; NghfKlk; my;y;: epd;ghy; 
 mUSk;, md;Gk;, mwDk;, %d;Wk; - cUs; ,zu;f; flk;gpd; xyp jhNuhNa’ (gup. 5: 80-81)  
‘We implore thee not for boons of enjoyment or wealth, but for thy benevolence of beatific, love and 
virtuous deeds’ (Pari. 5:80-81). 




wise man (cāṉṟōṉ: rhd;Nwhd;)69 and a headman or warrior hero talaivaṉ (jiytd;) who 
possess qualities such as youth, beauty and love (Pari. 5:80-81, Pur. 16)70. This implies 
that Murukaṉ was considered as the best of men who personifies the Caṅkam Tamil ideal 
of kaḷavu maṇan (fyT kd;dd;: premarital union); he is a lover and possessor of 
beautiful girls (Pari. 9)71. When young maids fall ill i.e. when they are in love-sickness or 
to obtain the men of their choices or to gain the beauty of motherhood women had 
recourse to Murukaṉ (Kur. 111:1-4) 72 often in the form of dance called veṟiyāṭṭu 
(ntwpahl;L) (Subrahmanian, N. 1976, p. 13) or ‘Vēlanāḍal [ntydhly;] an ecstatic 
dance by a priest possessed by vēlan (Ntyd;)’ i.e. Murukaṉ (Nilakanta Sastri, 1966, 
p22).73  
 
However, Murukaṉ was only a ‘divine’ type of human lover (Nar. 82:4-10)74 who 
is depicted as ‘Lord of the hill’ (kiyfpoNthd;)75 (Kur. 1) who ‘grants spiritual favours 
                                                                                                                                                                             
 tpz;Njha; khkiyr; rpyk;gd; ...’ (FW. 362) 
‘You pray and offer all this to powerful Murukaṉ (Kur. 362) 
69 The term cāṉṟōr (rhd;Nwhd;) which originally used to refer to heroes was later in the medieval Tamil 
community was identified with learned people. The poets of the Caṅkam classics are called cāṉṟōr 
(rhd;Nwhh;). See Kailasapathy, 1968, pp. 229-230. 
70  ‘...GyTths; Gyu; rhe;jpd; KUfd; rPw;wj;J cUnfO FUrpy;!’ (Gw. 16) 
‘...You are like god Murugan in your anger and appearance’ (Pur. 16). 
71  The Paripāṭal 9 verses speak of his marriage with Vaḷḷi as superior to his marriage with Devasenà.  
72  ‘nkd;Njhd; nefpo;j;j nry;yy; Ntyd; 
 ntd;wp neLNtds; vd;Dk; md;idAk; 
 mJNtd czUk; Mapd;…’ (FW. 111:1-4). 
‘Mother believes the soothsayer who says that you of delicate, weary shoulders, and in pain, are possessed 
by the victorious’ Murukaṉ (Kur. 111:1-4).  
73 In Paṭṭiṉappalai the women are depicted as dancing veṟiyaṭṭu. 
 ‘ntwpahL kfspnuhL nrwpaj; jhma;f;’ (gj;jp. 155). 
74  ‘… KUF Gzhu;e;J ,ad;w ts;sp Nghy, epd; cUT fz; vwpg;g Nehf;fy; Mw;wnyNd…’ 
(ew;. 82: 4-5). 
‘…as Vāli who loved Murukan and went away with him, … the brilliance of your form shines in your eyes 
and that is why I cannot look at you’ (Nar. 82: 4-5). 
75  ‘... md;dNkdp jpfo; xsp 
 Fd;wp Va;f;Fk; cLf;if Fd;wpd; 
 neQ;R gf vwpe;j mk; Rlu; neLNty;...’ (FW. 1). 




out of love’ as depicted in Tirumurukāṟṟuppaṭai (jpUKUfhw;Wg;gil) (Tirum. 94)76.  
Tirumurukāṟṟuppaṭai and Paripāṭal (gupghly;) are two prominent works of Caṅkam 
classics which speaks about Murukaṉ. Though the idea of a distant God is absent in them, 
these poems are the first intensely devotional poetry dedicated to a deity in Tamil 
literature. They are recognized as ‘the earliest testimony of the bhakti movement in south 
India’ (Zvelebil, 1981, p.101).  
 
Subbiah observes that the reference to Murukaṉ (KUfd;) in these works as 
talaivaṉ (jiytd;) i.e. leader in Caṅkam literature is quite significant that it is a ‘point 
of convergence that enabled the Tamils to identify and define the intersecting dimensions 
of the divine and the human….it was [and is] a notion that remained the bedrock for 
expressing the experiential relationship with the “other” in Tamil culture’ (1991, p.111). 
It reflects the deep religious belief that dimension of humanity and divinity are 
interwoven in the early Caṅkam Tamils. In fact, Cēkkiḻār adores the nāyaṉmār in the 
Periya Purāṇam as true leaders or talaivar (jiyth;) pointing to the fact of divine and 
human intersecting in them (PP. 141).77  Cēkkiḻār also makes reference to Murukaṉ and 
the performances of dance by the devotees to obtain his benevolence in the Periya 
Purāṇam when he states that ‘... they celebrated festivals with dancing and spirit 
possessions in honour of the great Murukaṉ’ (PP. 660)78.  
 
                                                          
76 ‘fhjypd; cte;J  tuq;nfhLj; jd;Nw xUKfk;’ (Tirum.94).  
77  ‘...G+Rk; ePWNghy; cs;Sk; Gdpjh;fs; 
 Njrpdhy; vj;jpirAk; tpsf;fpdhh; 
 Ngr xz;zhg; ngUik gpwq;fpdh;’ (ng.G.141). 
‘... The whiteness of the ash reflects the purity of their hearts. Their greatness is beyond words. Their 
splendour illuminates the whole world’ (PP. 141)  
78  ‘... Nghh;mzp neLNt Nyhw;Fg; Gfo;Ghp Fuit Jhq;fg;, Ngh; mzq;F Mly; nra;J 




A significant aspect of aṇañku i.e. ‘awe-inspiring supernatural force’ is in the 
Caṅkam poetry; it has the potential to move in space79. This aspect of movement is 
attributed to another significant term in Caṅkam classics i.e. kadavul (flTs;);  a notion 
that could be understood as  a  synonym for the concept aṇaṅku (Dubianski , 2000, p. 9).  
The term kadavul (flTs;) has been interpreted in different ways. The word Ka+da 
(f+l) connote the sense of ‘movement’, ‘surpassing’ and ‘crossing over’. The verbal 
derivation is that ‘to traverse’, ‘to pass’ or to ‘transcend’. The word Ul (cs;) implies 
‘interior’ or ‘the within’. Hart points out that the term denotes ‘that which transcends 
mind’ (1975, p. 26-27). Hence, the word kada (fl:‘transcend’ ,‘crossing over’) + Ul 
(‘interior’: cs;) implies a movement of crossing over to dwell in the interior of a place 
denoting a sense of going beyond all categories of existence and indwelling in the places. 
This specifically underlines the paradoxical nature of Tamil divinities and spirits: they are 
restricted to a place (Ul : cs;) yet they ‘cross over’(kada : fl) traverse the boundary of 
space (Dubianski 2000, p. 8-9). 
 
The Caṅkam poetry speaks about ‘kadavul moving from the pillars’ (Aka. 
307:12)80, ‘inhabiting the places’ (Aka. 348:8)81 and ‘domiciling in the houses’ (Aka. 
282:18)82.  This implies the conception of ‘awe-inspiring supernatural force’ inhabiting 
places: an idea that points to a ‘localized conception of the supernatural’ (Hardy, 1983, p. 
135) in Caṅkam poetry. It indicates to an existence of a powerful relationship among the 
                                                          
79  ‘... mzq;F fhy; fpsUk;, kaq;F ,Us; eL ehs;...’ (ew;. 319:6).  
 ‘... The demons wander about in this midnight...’ (Nat. 319.6). 
Here the night is depicted as the time during which aṇañku moves.  
80  ‘... flTs; Nghfpa fUe; jhl; fe;jj;J’ (mf. 307:12). 
81  ‘... flTs; Xq;F tiuf;F Xf;fp, Fwth;’ (mf. 348.8). 




‘awe-inspiring supernatural force’, space and humanity; a fundamental feature of the 
classical Tamil literature. The belief in the manifestation of this ‘awe-inspiring 
supernatural force’ also implies that the same space is intimately shared by the human 
and that which is divine. This belief in the ‘awe-inspiring supernatural force’ i.e. aṇañku 
(mzq;F) and conceiving the cosmos as concealing the primordial power is considered 
by David Shulman as the ‘phenomenon of localization’ (1980, pp. 40-89). This permitted 
space and time (talam: jyk;) being considered as ‘sacred geography’ (Spencer, 1970). It 
is also observable in verses like ‘kaṭavuṭkaṟpu’ (flTw;fw;G) i.e. divine chastity (Kuṟ. 
252)83, ‘kaṭavuḷ eḻutiya pāvaiyiṉ’ (flTs; vOjpa ghitapd ;) referring to a statue made 
by god (Aka. 62)84 , the word kaṭavuḷ is used in Caṅkam classics to exemplify something 
of excellence of this ‘awe-inspiring supernatural force’ i.e. aṇañku.  
 
The identification of religious practices that is performed to allure ‘aṇañku 
(mzq;F)’ in the form of a dance with particular place where god is believed to have his 
‘abode’ or ‘dwell’ or have a concentrated presence is a motif which frequently occurs in 
the Periya Purāṇam. Cēkkiḻār’s poetry reveals the pan-Indian Śiva as intimately linked to 
Tamil landscape and culture crowded with local religious and cultural meaning. Śiva is 
depicted as the one who ‘dances in the sacred court’ (PP. 20)85, dwells in mount Kailāsa 
(PP. 11)86 and manifests in human form (PP. 224)87 in the Periya Purāṇam. Śiva is 
                                                          
83  ‘...flTs; fw;gpd; mtd; vjpu; Ngzp...’ (FW. 252). 
84  ‘...flTs; vOjpa ghitapd;...’ (mf. 62) 
85  ‘...ehjdhh; Mjp Njtdhh; Nfhapy; 
 ehafd; ee;jp vk; ngUkhd;...’ (ng.G. 20). 
‘...the Lord Śiva himself dances in the sacred court...’ (PP. 20). 
86  ‘nghd;dpd; ntz;jpU ePW Gide;Jvdg; 
 gd;Dk; ePs;gdp khy;tiug; ghyJ 
 jd;id ahh;f;Fk; mwpT mhpahd; vd;Wk; 




described in Cēkkiḻār’s work as wandering in search of his devotees in the Tamil region 
(PP. 90)88. Śiva’s wandering around the Tamil region becomes the motif for the Tamil 
saints to travel to so many places propagating their ideal of service in the Periya 
Purāṇam. It must be emphasized, as Peterson note, the ‘love of God can become a reality 
to the Tamils only if it is set in the context of the traditional Tamil correlation of 
emotional and physical landscapes’ (1982, p. 74). No doubt, Cēkkiḻār carefully built on 
his expertise of Tamil tradition with its profound belief in the possibility of a personal 
relationship with the ‘awe-inspiring supernatural force’ and its dwelling in places and 
events. In this way, Cēkkiḻār tries not only to build a relationship between Tamil 
language, land and Śiva but unites the Saiva community and links it to the broader Indian 
tradition surrounding Śiva. Śiva is presented as dwelling in and intimately connected to 
Tamil landscape and culture.   
 
 What is even more significant to Tamil Caṅkam community is that the bards, 
whose way of life and service set precedence to the nāyaṉmār of the Periya Purāṇam, 
were employed by the kings and the people as messengers and mediators between the 
                                                                                                                                                                             
‘The holy mountain of Kailāsa is the permanent abode of the Lord Śiva, who is beyond all human 
knowledge. It is part of the snow-capped Himalaya range, glittering white as though adorned with sacred 
ash’ (PP. 11). 
87  ‘ehtyh;Nfhd; MUud; 
 jidntz;nza; ey;Yhhpy; 
 NkTk; mUs;Jiw mkh;e;j  
 Ntjpah; Ml;nfhz;ljw;gpd; 
 G+ myUk; jlk; ngha;ifj; 
 jpUehtYhh; GFe;J Njth;...’ (ng.G. 224) 
‘In this way the Lord who dwells in the temple of Aruṭṭuṟai at Veṇṇeynallūr came in the guise of a Brahmin 
and made Nampi Ārūrar of Nāvalūr his servant’ (PP. 224). 
88  ‘mq;F ciuf;F vd; msT mg;gjpapyhh; 
 jq;fs; khspifapd; xd;W rk;Gtpd; 
 gq;fpdhs; jpUr;Nrb guitahk; 
 kq;ifahh; mtjhuk; nra; khspif’ (ng.G. 90). 
‘It was there too that the Lord went with  message for Vaṉtoṇṭar, his rebellious servant, and wherever he 




human and the aṇañku (mzq;F) or the ‘awe-inspiring supernatural force’ to evoke and 
control the presence of these meta-cosmic powers in the cosmos ‘from within’ 
(Kersenboom-Story, 1987, p. 204) for the cosmic prosperity. By virtue of their 
experience of the mystical vision and by the fact that these meta-cosmic powers were 
manifested in them, the bards had the potentiality of deification and its control. As the 
recital of the poems of the bards and their dance end, as Ramanujan notes, ‘the chief 
dancer and the god have become one. The dancer does not simply worship or adore the 
god; he invokes the god by representing him’ (1981, p. 115).  
 
In their mystical quest to embody the ineffable qualities of these forces and its 
causes in anthropocentric notions, the bards identified aṇañku (mzq;F) and its function 
in terms of love (aṉpu: md;G)89 and heroism (vīram: tPuk;). These two terms were later 
used to classify the function of the world and were attributed to the aṇañku and became 
ideals to be achieved. The two functions which were projected on to this aṇañku were 
also assigned to humans. It was thought human beings had these two powerful qualities 
of love (aṉpu: md;G) and heroism (vīram: tPuk;). Hence, the civil responsibility of the 
bards of auspiciously awaking the king by beating of the drums in the morning was 
considered sacred. Their songs in praise of the bravery of king (Pur. 231:1)90, their 
ballads composed in memory of the fallen heroes who fell in the cause of service in 
                                                          
89 The indigenous concept of love in early Caṅkam poetry is presented of consisted of two different stages; 
‘secret love’ (kaḷavu : fsT ) and ‘open love’ (kaṟpu : fw;G , lit. ‘Publically known love’). In the actual 
Caṅkam poetry love becomes public either by an indigenous type of formal wedding ceremony or by 
elopement. Although it is common among Tamils to adopt the rendering of  ‘pre-marital love’ for (kaḷavu) 
and ‘post-marital love’ for kaṟpu for convenience, both of these terms are secondary meanings of these 
terms.    
90 ‘vupGdf; Fwtd; Fiway; md;d 
 fupGw tpwfpd; <k xs;moy;...’ (Gw. 231:1)  




protecting the land (Pur. 223),91 their songs sung to ignite a communion with the spirit of 
the fallen heroes (Pur. 223),92  gave a mystical vision of the meta-cosmic powers abiding 
in them. The forms of love and heroism were shared by divinity and humanity in the 
midst of the temporality of human existence. The musical instruments lute (yal: aho;) 
that accompanied their songs (pans: gd;) were also considered as cosmic abodes of the 
meta-cosmic powers.   
 
Therefore, any recitals of the poems, with the accompaniment of these musical 
instruments were thought of, as functionaries of keeping the meta-cosmic powers and the 
cosmos in order. Thus, the Tamil mind began early its passion for the mystical quest of 
the meta-cosmic reality that moulded the nāyaṉmār’s religious expression of service and 
moral living later found in the Periya Purāṇam. As Ramanujan notes ‘just as the classical 
Tamil bard wandered, visited, and praised patrons, the saints, too, wandered to the holy 
places and sang of them and the gods there’ (1981, p.12). A consistent theme in the 
Periya Purāṇam is in honouring the lives of the nāyaṉmār who through their (aṉpu: 
md;G) and heroism (vīram: tPuk;) manifested as service and in moral living yearned for 
the vision of Śiva who possessed both the auspicious and fierce forces i.e. love (aṉpu: 
                                                          
91  ‘gyh;f;F epoyhfp, cyfk; kPf;$wpj;  
jiyg;Ngh fd;ikapw; rpWtop klq;fp 
epiyngW eLfy; Mfpaf; fz;Zk; 
,lq; nfhLj;J mspg;g kd;w-clk;NghL 
,d;Daph; tpUk;Gk; fpoikj; 
njhd;dl; Gilahh; jk;coir; nrypNd! (Gw. 223) 
‘Oh king ! You were like a shadow to many, you gave, you showed your kindness and you were with great 
fame. Even after your death , being enduring and deeply rooted “ Nadukal” or stone If someone goes to him 
… with long standing love … [they] will make a place for him’ . I have got the benefit of close friendship.   
(Pur. 223). 
92  ‘...,d;Daph; tpUk;Gk; fpoikj; 
njhd;dl; Gilahh; jk;coir; nrypNd...’ (Gw. 223) 
‘… became enduring and deeply rooted stones. If someone goes to him … with long standing love … 




md;G) and heroism (vīram: tPuk;) (PP.2310,567)93. When Śiva and the lives of the 
nāyaṉmār are narrated, one sees the resonances of the bard’s worldviews of the Caṅkam 
age. For example, the Periya Purāṇam narrates the life of the Tirunīlakaṇṭar Yālppāṇar 
(jpUePyfz;l ehadhh;) (PP. 4220 - 4231)94 who through his service of composition and 
recital of music immersed himself with the vision of Śiva who through his love and 
heroism governed the universe.  
 
What are even more significant in the Caṅkam age, which eventually influenced 
the Periya Purāṇam, are the literary precepts that were used by the minstrel singers for 
their quest to attain the meta-cosmic powers through poems; this was systematized in 
Tolkāppiyam (njhy;fhg;gpak;)95 which is celebrated as ‘the first literary expression of the 
                                                          
93  ‘jpUQhd rk;ge;jh; jpUf;Fl %f;fpid Nru ... 
 ngUkhd; vk;,iw vd;W 
 ngUF ,irahy; gutpdhh;’ (ng.G. 2310). 
‘On arrival, Campantar sang in Tamil a hymn of praise of the Lord, his heart melting with joy’ (PP. 2310).  
 ‘MWk; kjpAk; mzpAk; rilNky; 
 VWk; kyiuf; fhprpe;JtNj 
 NtWcs; epidthh; Guk;nte;J mtpar; 
 rPWk; rpiyaha; rptjh rptjh’ (ng.G. 567) 
‘The flowers to adorn your mattered locks, the elephant has scattered in the street! Lord Śiva, in your wrath 
you burnt the cities of your enemies’ (PP. 567). 
94 He is a professional musician and devotee of Lord Śiva. His hobby was to travel temple to temple 
singing songs of praise for Śiva accompanied by his favourite musical instrument yāl (aho;). One day he 
went to the a temple in Madura and began to play his yāl. Blessed by his music, Lord Śiva instructed the 
temple priest to bring him inside the shrine. Lord Śiva granted heard him sing in the shrine and granted his 
blessing. At the moment a voice rang out from heaven: “if you put the lute on which the musician plays 
with such devotion on the damp ground, it will go out of tune. So give him a proper wooden dais to put it 
on’. 
‘me;juj;J vOe;j Xir md;gpdpy; ghzh;ghLk; re;jaho; jiuapy; rPjk; jhf;fpy;tPf;F 
mopAk; vd;W Re;jug; gyif Kd;ePh; ,Lk;vdj; njhz;lh; ,l;lhh; nre;jopg; ghzdhUk; 
jpUtUs; ngw;Wr; Nrh;e;jhh;’ (ng.G. 4225).   
When he had spent some time there, he took leave of the Lord with his blessing went place to place singing 
his praise (PP. 4220 - 4231).  
95 The date and the authorship of Tolkāppiyam (Thonmai: njhz;ik or Tol: njhy; ‘ancient’ or ‘old’ + 
kāppiyam: fhg;gpak ; epic: i.e. the ancient epic which safeguards the integrity of the Tamil language) are 
constantly debated in academic circles. While scholars like Srinivasa Iyengar attributes this work to be of a 
single author i.e. Tolkāppiyanār (1983, p.211), a disciple of Agsthiyar, the mystical precursor who brought 
from Lord Śiva the Tamil grammar and language others such as Zvelebil attributes the work to be of 




indigenous, pre-Aryan Indian civilization’ and ‘the essence and summary of classical 
Tamil literature’ (Zvelebil, 1975, p. 131). Hence, the importance of Tolkāppiyam lies not 
only in its treatment of the Tamil language in its parts of speech i.e. eluttu : vOj;J 
(letters), col : nrhy; (words), yāppu : ahg;G (form) and ani : mzp (method), porul: 
nghUs; (meaning), and its literary standardization of the poetic techniques of these bards 
but also in its setting of the syntaxes formulated for the anthropocentric notion of the 
mystical power as inferred by the bards as the poruḷ (nghUs;) which is the substance of 
Tamil poetry.  
 
In fact, the dynamics of the now defied aṇañku (mzq;F) or ‘awe-inspiring 
supernatural force’ which began to be viewed as ‘sacred powers’ is spoken of, 
essentially, through the medium of two broad poetic and grammatical genres. These are 
akapporuḷ (mfg;nghUs;) or akam (mfk;) that which encompasses the ‘interior’ or 
‘inner life’ – and purapporuḷ (Gwg;nghUs;)  or puram (Gwk;) – which refer to the 
‘exterior’ or ‘outer realm of life’; they constitute two intimately intertwined phases of 
life, and is made on the basis of psychological and psychic experience. These two 
contrasting but reciprocal phases of life, ‘paradox of embodied absence and presence’ 
(Cole, 1985, pp. 1-9), ‘spatial doubling’ and a ‘superimposition of one world upon the 
other’ (Cole, 1985, p. 19), mirror the two essences of human living which are devotional 
in nature; they are love (aṉpu: md;G) and heroism (vīram: tPuk;). It is this ideal of love 
and heroism established as a literary genre that was later used as a literary precept to 
explain the religious expression of service and of moral living of the Tamil saints as a 




 Even more remarkable is that, though, neither is a systematized philosophical or 
metaphysical speculation, this concept of love (aṉpu: md;G) and heroism (vīram: tPuk;) 
captivated the Tamil mind of the period, which was emerging to carve its own identity in 
the face of an influx of varying cultures into the Tamil environment. It is their 
understanding of the phenomenon of life termed porul (nghUs;) as a synthetic totality of 
the bi-polarities of love (aṉpu: md;G) and heroism (vīram: tPuk;) reflected as ‘domestic’ 
and ‘public’, ‘passive’ and ‘active’, ‘spiritual’ and ‘material’, ‘inner’ and ‘outer’, 
‘feminine’ and ‘masculine’, that played a significant role in shaping the Caṅkam literary 
formulae. Human living in the external realm (puram: Gwk;) was closely interconnected 
with that of  the internal realm i.e. aham (mfk;). This in turn had a significant influence 
in the shaping of the Tamil saints of the Periya Purāṇam and their religious expression of 
service and of moral living as a synthetic totality of the bi-polarities of love (aṉpu: md;G) 
and heroism (vīram: tPuk;) as presented in the Periya Purāṇam. The lives of the 
nāyaṉmār as the presented in the Periya Purāṇam validate the dynamic integral links 
between the ‘inner’ (aham: mfk;) and ‘outer’ realm (puram: Gwk;).  
 
 The stories of the nāyaṉmār as narrated in the Periya Purāṇam are all woven 
around this theme of love (aṉpu: md;G) and heroism (vīram: tPuk;). The story of Mūrti 
nāyaṉār (%h;j;jp ehadhh;) (PP. 973-1021)96 exemplifies this, in that in spite of the 
                                                          
96 It was his regular practice to provide sandal paste for the adornment of the Lord Śiva in the temple. In 
those days, the king of vaṭuka karunāṭars decided to annex the pāṇṭya country by the force of arms. The 
king came under the influence of the Jainism and began to persecute the devotees of the Lord Śiva. In spite 
of the king’s persistent attack the nāyaṉār continued without fail to carry out his act of service as before. 
The king angered by such devotion began to cut off his supply of sandal wood for making paste. So the 
saint thought to himself that ‘I can not longer grind sandal paste for the body of the dancing Lord’, ‘but my 
hand will not cease from grinding’.  
‘el;lk; Ghpthh; mzp ey;jpU nka;g;G+r;R ,d;W Kl;lk; ghpR MapDk; Nja;f; Fk;ik 




obstacles placed before him to continue his service of providing sandal wood for worship, 
the nāyaṉār with love and courage offered service to Śiva. Similarly, the narration of the 
life of Taṇṭi Aṭkaḷ nāyaṉār (jz;babfs; ehadhh;) (PP. 3597-3622)97 who was so 
determined to serve the Lord Śiva even when he was not able to see, posits the narrative 
according to the literary conventions of aham (mfk;) and of puram (Gwk;) as delineated 
in the Tolkāppiyam. In that whole incident and its aftermath the reader would recognise 
the reference to earlier Caṅkam literary convention. It is within this context nāyaṉār’s 
religious expression of service and of moral living is described. In the same way the 
heroism expressed by these Tamil saints are recorded in the Periya Purāṇam.  
 
 As standardized in the Tolkāppiyam, the aham poetries, centred on the theme of 
love, addressed the ‘inner world’, the ‘interior landscape’ (Ramanujan, 1994) or inner 
attitude of the human being as a person. Under this aham poetry comes what is supposed 
to be the most internal, personal, and directly incommunicable human experience, and 
that is love in all phases. The inner attitude of the person is revealed in the form of love 
nowhere else more than within the intimate world of the household. The highest 
                                                                                                                                                                             
euk;G vd;G fiue;J Nja’ (ng.G. 992). 
With that he placed his elbow on the grind-stone and ground away until the skin and bone and sinew was 
all reduced to pulp. The Lord himself could not bear the sight that appeared to him and consoled the saint 
(PP. 973-1021).  
97 This nāyaṉār according the Periya Purāṇam is blind from birth. He used to daily worship at the temple 
of Ārūr. Now beside the tank on the West side of the temple, the Jains were extending their monastic 
buildings and causing serious congestion. When Taṇṭi Aṭkaḷ realized what was happening, he determined to 
counter it by digging operation to widen the tank. Immediately the Jains raised uproar saying that digging 
into the earth would cause the death of many creatures buried in the mud. The saint went up to the gates of 
the temple, prayed for redress against the shame inflicted on him, went up to his mutt and sank into 
troubled sleep. Then the Lord appeared to him in the dream and consoled the saint saying: ‘do not let your 
heart grieve’, ‘you will receive your eye sight’ 
‘neQ;rpy; kUTk; ftiyapid xopeP ... epd;fz;tpo;j;J ... fhz;fpd;wha; mQ;r Ntz;lh’ 
(ng.G. 3609). 
. Then the saint rose to the surface praising the Lord and gained clear eye-sight and the Jains lost their eye 




revelation of the virtue of love within the household, as depicted in Tolkāppiyam is 
embodied in the chaste love of a woman (kaṟpu: fw;G) (Aka.16:18-20).98 This chaste 
love was considered a benevolent revelation of the aṇañku (mzq;F) and was elevated 
to the status of the divine, which surpasses human physicality. This chaste love, which 
lies within the control of human emotion, is considered as mystical in nature. This love 
and its mystical intensity, when controlled and channelled, stands the test of time in 
marital separation (pirivu: gpwpT) that often occurred due to war and national duties and 
most specifically at times of marital infidelity among the Caṅkam Tamils (Ain. 229).99 
Since marital separation often occurred as a result of the needs of the household, for the 
love of family and service of the state, the help of the bards was sought to keep the 
‘purity’ of love, and the sacrament of marriage auspiciously alive in the family; it was 
kept from being defiled from other forms of ‘one sided love’ (kaikilai: iff;fpio), 
‘mismatched love’ (peruntinai: ngWe;jpid) and ‘clandestine love’ (kalavu: fyT) 
among Caṅkam Tamils.100 
 
 The quest of love, in terms of martial separation takes various trajectories 
according to changing circumstances and the complexity of relationships. Love in aham 
                                                          
98  ‘...kfpo;e! – thdj;J 
 mzq;F mUq; flTs; mdNdhs;, epd; 
 kfd; jha; Mjy; GiutJ – Mq;F vdNt’ (mf.16:18-20) 
‘My Lord how could I love her? Who is life, the goddess of chastity full of power in the heaven?’ (Aka. 16-
18-20).  
99  ‘mk;k thop Njhop ehk;mog; 
 gd;dhs; gpupe;j mwdp yhsd; 
 te;jd Ndhkw;W ,utpy; 
 nghd;Nghy; tpwy;ftpd; nfhs;Sepd; EjNy’ (Iq;. 229). 
‘May you live long my friend … your unkind lover made us weep by leaving us …yet your winning 
beautiful forehead shines like gold’ (Ain. 229). 
100 ‘nrhy;Ykjp khz nrhy;YNjhW ,dpa  
 Ehbil tpyq;fpa vk;tapd; ehs;njhWk;...’ (Iq;. 479). 





poetry is spoken of, in different ways or in themes (turai: Jiw) according to the 
changing contexts of space and time (tinai: jpiz). The intuitive insight of the Caṅkam 
poets was to indentify the trajectories of this inner emotion of love with landscape which 
suggests the essence of love ‘baffling in its antiquity and its singularity’ (Thaninayagam, 
1966, p. 39). Thus, love is identified and characterised as: (i) furtive (punarthal : 
Gdh;jy;) - with an infatuated anxiety of longing, (ii) chaste (irrutal : ,Uj;jy;) - with a 
religious perseverance of waiting in trust, (iii) benevolent (udal:Cly;) - with a silent 
resentment towards infidelity and empathetic reconciliation, (iv) severance 
(irangal:,wq;fy;) - with a desolation of parting and relentlessness, and (v) mystical 
(pirithal: gpwpjy;) - with a sorrow in the moment of separation and union in essence and 
being (Patippāciriyar, 1995, p.16). 
 
Love is spoken of, in a mystical sense as the inner movement of power, the 
interior dialogue that longs in time of material separation for passionate union and 
harmony. The five facets of love are perceived (katci: fhl;rp) and conceived (karuṭu: 
fUj;J) as world views or ulakam (cyfk;) through association with vibrant territorial 
imageries that are unique to the Tamil environment, such as gods, flora, deities, music, 
occupation and seasons (Patippāciriyar, 1995, p.3). A persistent narration in the Periya 
Purāṇam is the love and religious life of Cuntarar nāyaṉār (Re;juuh; ehadhh;) (PP. 27-
29, 147-349, 3140-3374, 3752-3927, 4234-4286). When one reads his life story, it 
resonates the events that are treated in aham (mfk;) poetries of Caṅkam literature. For 
example in the narration, Cēkkiḻār records the meeting between Cuntarar nāyaṉār and 




narration when Cuntarar nāyaṉār marries another woman Paravaiyār comes to hear of it 
(PP. 35. 3473ff), her reaction to the news recalls the traditional mode of the lovers’ 
quarrel (udal: Cly;) as presented in Caṅkam literature.  Accordingly, it is clear, that the 
stories of the lives of the saints as given in the Periya Purāṇam are also set against the 
backdrop of Tamil landscapes composed with the literary precepts employed in the aham 
poetry of Tolkāppiyam (PP. 51-85, 1088-1105)101. 
 
 On the other hand, puram poetry vividly presents the exterior or social life of the 
Caṅkam person. The heroism expressed through tribal wars, moral integrity, loyalty, 
hospitality, service and eulogies addressed to the tribal chiefs for their heroic service and 
moral living are the popular themes of puram (Gwk;) poetry.102  The puram literature also 
records the history of Tamil society which was emerging to carve its own collective 
identity in the face of tyrannical immigrant force  like Maravar (kwth;)103 who by means 
of instigating violence, emerged to capture land, cattle and women (Ramachandran C., 
1974, pp. 60-68). In fact, the emergence of these forces added to the stratification of 
                                                          
101 For Example:  
‘ghl;L ,ay;jkpo;ciu gapd;w vy;iyAs; 
Nfhl;L cah; gdptiuf; Fd;wpd; cr;rpapy; 
#l;ba tsh;Gypr; Nrhoh; fhtphp 
ehlL ,ay;gjid ahd; etpyy; cw;wdd;.’ (ng.G 51). 
‘The land watered by river kāveri falls within the region where the Tamil language is in common use for 
speech and song. It was ruled by the Cōḻa kings, who had once planted their tiger standard on the summit 
of the snow-capped Himalaya Mountains. I shall now give a description of that land’ (PP. 51). 
102  ‘<d;E Gwe;jUjy; vd;jiyf; flNd; 
 Rhd;Nwhd; Mf;Fjy; je;ijf;F;f flNd; 
 Nty;tbj;Jf; nfhLj;jy; nfhy;yw;Ff; flNd; 
 ed;dil ey;fy; Nte;jw;Ff; flNd; 
 xspWths; mUQ;rkk; KUf;fpf;  
 fspWvwpe;J ngau;jy; fhisf;Ff; flNd’ (Gw. 312) 
‘To give birth to a son and nurture him is my duty. To make him gracious is the father’s duty. To make 
spears for him is the blacksmith’s. To show him noble ways is the king’s. And to bear a bright sword … is 
the young man’s duty’ (Pur. 312). 
103Maravar (‘grate Warriors’ or ‘punishers’) are one of the oldest martial groups in India. Legend has it that 
the term Maravar is derived from the Tamil word ‘marani’ (kuzp) i.e. sin for their sin of inflicting harm 




society and curtailed the voice of the subaltern i.e. vēḷāḷar (Ntshshu;) or farmers, who 
were vēḷāḷar (Ntshshu;) i.e farmers the land owning agricultural Dravidian society. In 
the face of the oppression and difficulty in safeguarding the fundamental institution of 
family and the community in terms of land became paramount: heroism for the protection 
of the household, service and self-sacrifice for the safeguarding of the community 
became a necessity.   The puram literature classifies the dynamics of heroism, not as that 
which stems from a person’s desire, viz. for reputation, but as a way of asserting 
prosperity for households in which the aṇañku (mzq;F) in the form of love abides 
(Kailasapathy, 1968, pp. 230-258). Heroism was not only considered as the virtue of a 
hero, but was seen as an exemplification of an all-embracing love, a symbol of a 
household (Patippāciriyar, 1995, p. 75). 
 
 The significance of puram (Gwk;) poetry, therefore, in terms of manifestation of 
devotion as presented in the Periya Purāṇam lies in its presentation of the idea of service 
and of moral living symbolized and amplified in the self-sacrifice made by the heroes in 
defence of the interior space of love or aham. This love, in cases of the death of heroes 
who die protecting the land, is kept alive in iconographic form carved on stones. These 
stones were carved for those who gallantly sacrificed themselves, by serving the 
community and were an indication of how their sense of service and love were highly 
valued in early Tamil society.104  The stones (naṭukkal : eLf;fy;) were believed to have 
been emblazoned by God (kadavul eluthia kal: flTs; vOjpa fy;) and the spirit of 
heroes was considered as descending to find a home (illam: ,y;yk;) in them: they were 
                                                          
104  ‘...xd;QhapW md;Ndhd; Gfo; khayNt!’ (Gw. 231). 




sculptured as an iconic presentation of love which allowed for a fostering of a union with 
the deceased (Pur. 232)105.  The practise was rooted in the belief that it fostered a union 
with the dearly departed, whose defied spirit was incarnated in stone. Rituals were 
enacted to foster the mystical union of hearts. The union occurred through a gradual 
process from an initial stage of yearning to a vision (katchi : fhl;rp) of seeing the spirit of 
the hero that led to the invocation of the fallen, to abide in a stone (kalkol: fy;nfhy;). 
The stone was then sculptured, immersed into water as a sacred symbol of re-initiation 
(natuthal: eLjy;); food offerings were made as a sign of the union and a blessing in the 
form of an eternal vision of enrapture (Pur. 306).106 
 
 Though, the quest to transcend the visible realities seems quite incomplete at first 
appearance in the Tolkāppiyam and in the Caṅkam’s mind, the works of early 
grammarians of the in-depth complexity of Tamil syntax with its remarkable awareness 
to changing patterns of life in Tamil society, indicate that Caṅkam assemblies may have 
reasoned from the visible sphere i.e. from the perceived phenomenon, to the invisible 
unperceivable sphere. The Tolkāppiyam offers a glimpse into an early Tamil 
understanding of the totality of the phenomenon, in which religious experience is 
conceived and based on paradigms of polar imageries of love (aham) and heroism 
(Puram), as internal struggles to conquer the inner geography. These are the foundation 
of the quest for union with meta-cosmic power aṇañku (mzq;F) or ‘awe-inspiring 
supernatural force’. What is observable is that as, Varadarajan notes, ‘in these poems of 
                                                          
105  ‘...eLfy; gPyp #l;b...’ (Gw. 232) 
‘We have placed peacock feathers on his headstone’ (Pur.  232).  
106  ‘...mupit eLfy; ifnjhOJ guTk;...’ (Gw. 232). 




the theme of love, the beauty of nature is blended with sentiments of love with 
graciousness of imagination that defies analysis’ (1969, p.404). 
 
 In this way, significant literary images are interlaced together, ‘in a marvellously 
unique and fluid blending of geography, metaphor and imagination’ (Selby and Peterson, 
2008, p. 17). This portrays the profound experience of inner (aham: mfk;) and outer 
(puram: Gwk;) which is religious in nature and became fundamental to Tamil Śaiva 
religiosity  as shown in the Periya Purāṇam. The nāyaṉmār’s expression of devotional 
service and of moral living in the Periya Purāṇam oscillates in a relationship between the 
inner geography, interior phenomenon and the external outer geography, that is, Śiva. 
What is even more remarkable is the accentuation of the aṇañku (mzq;F) or ‘awe-
inspiring impersonal power’ embodying the opposite forces of love and valour in a unity 
of juxtaposition. This unity in harmony is seen as a meta-cosmic correctness, which kept 
the cosmic order of the world. Hence, the mediating and keeping of this harmony in 
chaste love, within cosmic living, is the highest religious fulfilment of life which was 
intuitively realized by the Caṅkam mind, early as human consciousness.  
 
 Even though one cannot overemphasize the enormours influence the Tolkāppiyam 
had on the creation of the Periya Purāṇam, it also definitely shaped its literary 
convention for the presentation of the Tamil saints’ religious expressions of service and 
morality woven around the literary genre of love (aham) and heroism (puram). These 
paradigms are set against a division of landscape (PP. 1088-1128), seasons (PP. 2231-




(fz;zg;g ehadhh;)107 pursued his worship of Śiva-liṅga stone, resonate the hero-stone 
worship found in Caṅkam literature. The heroism that was shown by Tiruñāṉacampantar 
nāyaṉar (jpUQhd rk;ge;jh;) to reinstate splendour of Śaivism’s in the meadival Tamil 
region, echoes the valour in which the chieftain-king protected the Caṅkam Tamil 
community (PP. 1348-1422). Kaliyar nāyaṉār (fypa ehadhh;)108 filling the oil-lamp 
with his own blood (PP. 4027-4043), Kōṭpuli nāyaṉār (Nfhl;Gyp ehadhh;)109 punishing 
his relatives for the stealing of things that belonged to God are other examples of heroism 
(PP. 4139-4151). Similarly one could identify Cēkkiḻār’s careful usage of the moral 
discourse of Tirukkuṟal (jpUf;Fws;) in the hagiography of the nāyaṉmār which are 
addressed in the following paragraphs.  
 
2.3 The Moral Quest and the Moral Exhortations of the Tirukkuṟal    
The shift in Tamil literary conventions as an ethical treatise in the post-Caṅkam period 
was marked by the influence of Buddhism and Jainism which began to take roots in early 
Tamil history. It was during this period, drawing moral axioms from various ideologies, 
that the Tirukkuṟal [(jpUf;Fws;) (Tiru : jpU – venerable or sacred + Kuṟal : Fws; – 
                                                          
107 This nāyaṉār was a mountain dweller and a hunter. One day he went out for hunting, he came across 
Lord Śiva in the form of lingam standing alone in the mountain. He embraced the lingam and kissed it. 
Reluctant leave the Lord alone, he began to feed the Lord with food and guard him. This went on for six 
days. On the sixth day when he returned from collecting food for the Lord, he was grieved to see blood 
issuing from the Lord’s right eye. At once, with his own arrow, he plucked out his own eye and fixed it 
over the right eye of the Lord. Then he began to notice the left eye was bleeding. There was only one 
obstacle – how to replace the eye of the Lord when his own eye was plucked. So, he planted his foot at the 
place where the Lord’s left eye was on the lingam, and began to pull his left eye out, with his arrow. At 
once, moved by the saint’s devotion Lord Śiva took him with both hands and placed him on his right side 
(PP. 650-835).   
108 He was devotee whose service in the temple took the form of providing oil for lighting the lamps in the 
temples. He hailed from the family of oil-extractors. In due time the occupation that provided him with 
ever-increasing wealth ceased to yield a profit. However, without being discouraged he intended to light the 
lams with his own blood. So he took up the knife and slashed his own throat. At the moment the Lord 
intervened and stayed his hand (PP. 4027-4043).  




couplets) which is considered as ‘the greatest ethical treatise written in the Tamil 
language’ (Gopalan, 1997, p. 112) were composed. It is another significant work which 
antedates the Periya Purāṇam. Tirukkuṟal, the revered book of wisdom, the 1330 
couplets in 133 chapters, was believed to have been composed by Tiruvalluvar 
(jpUts;Sth;: ‘Holy Weaver’) of uncertain date perhaps in the post-Caṅkam period.110 
Though little is known about him, his work is non-sectarian and it is didactic i.e. intended 
to teach. It points to the fact that Tiruvalluvar was eager to construct a system of practical 
ethics, reflecting the positive affirmation of life on earth that is characteristic of Tamil 
literature that would help the transformation of human life in all its various aspects.   
 
In this work the Caṅkam categories of aham (mfk;) and puram (Gwk;) is 
discarded, and the author classifies his subject matter into three sections viz. aram (mwk;) 
- virtuous conduct, poruḷ (nghUs;) - wealth and kāmam (fhkk;) or iṉpam (,d;gk;) - 
love111  according things that gives firm foundation for life or uṟutipporuḷ (things i.e. 
poruḷ : nghUs; that gives firm foundation i.e. uṟuti for life). They constitute naturalistic 
but normative ideals to be achieved in human existence. The first section of book dwells 
on ‘aram ‘or ‘virtue’ i.e. virtuous conduct of a ‘domestic’ (Chapters 1- 24) and of 
‘ascetic’ (Chapters 25-38) life. The second section on ‘poruḷ’ or ‘wealth’ is divided into 
three categories: here the first part focuses on the person of king (Chapter 39-63); the 
second on good governance (Chapters 64-95), and the third part deals with different 
                                                          
110 Tiruvalluvar’s life is shrouded in mystery and his time and whereabouts cannot be determined with 
certainty. However, he is considered to be one of the greatest poets in classical Tamil literature. In all 
probability he lived and wrote between the second century B.C.E and the eight century A.C.E. Many 
scholars point to an earlier date (Cutler, 1992, p. 550). Legend has it that he was a weaver. He lived with 
his wife Vasuki, famed for her remarkable loyalty and virtue.  
111 Though it is believed that the classification of the objective of life as presented in the Tirukkuṟal may 
correspond to the four purusārthas i.e. dharma, artha, kāma and mōksa of the Sanskrit dharma tradition, 




matters concerning human living (Chapters 96-108). The third section of the book is on 
ethics of ‘kāmam’ or ‘love’ expressed in different circumstance of i.e. through ‘secret’ 
(Chapters 109-115) and ‘public’ marriage (Chapters 116-133). It is believed that the 
proper pursuit of it would preserve not only the order in the universe but lead one to an 
intuitive knowledge of the ‘divine inner self’ (Iraianban, 1997, p.10).  
 
A familiar theme in the Periya Purāṇam as reflected in the lives of the nāyaṉmār 
is the pusuit of this normative ideals i.e. aram (mwk;) (virtue), poruḷ (nghUs;) (wealth) 
and kāmam (love) which led them to the vision of intuitive knowledge of the ‘divine 
inner self’ and of communion with Śiva, in whom is inherent all the virtues that order the 
universe (PP. 218)112. However, Cēkkiḻār could be seen as taking these normative ideals 
especially of aram (mwk;) to a new level: aram is presented in the Periya Purāṇam as 
intrinsically stemming from and expressing the devotee’s communion with Śiva (PP. 
438)113. Likewise, the ideal of kāmam (love) is given a new meaning when it comes to be 
applied primarily to the relationship between Śiva and the nāyaṉmār.  In this context the 
ideal of kāmam (love) is not used in the sense of lust or eroticism but the word aṉpu 
(md;G) is used in the Periya Purāṇam (PP. 4153)114.  Further, frequent reference to 
                                                          
112  ‘...NfhJ ,yh mKNj ,d;W cd; 
Fzg;ngUq;fliy ehNad; 
ahjpid mwpe;Jvd; nrhy;ypg; 
ghLNfd; vznkhope;jhh;’ (ng.G. 218)    
‘I am ignorant of the ocean of your virtues … how can I find words to sing your praise?’ (PP. 218). 
113  ‘jpUtsh; rpwg;gpd; kpf;f 
 jpUj;njhz;lh; jkf;Fk; Njw;wk; 
 kUtpa nja;tf; fw;gpd; 
 kidtpahh; jkf;Fk; jf;f 
 ngUfpa mUspd; ePL NgWmspj;J...’ (ng.G. 438). 
‘So the Lord granted abundant grace to his illustrious servant and to his chaste wife’ (PP. 438).  
114  ‘... ghtidahy; Nehf;fpdhy; gyh;fhzg; gad;ngWthh; 
 NkTmhpa md;gpdhy; Nkyth;f;Fk; Nky;Mdhh;’ (ng.G. 4153). 




practices such as the worship of God, hospitality to others and paying dues to the state in 
Periya Purāṇam as principles that uphold the cosmic order and the universal truth among 
the people (PP. 76)115 resonates with the human ideals of life found in Tirukkuṟal.  
 
The last of the four purusārthas, the supreme aim of life according to Indian 
tradition, namely mōksa or ‘release’ (vīṭu: tPL) is noticeably not emphasised in the 
Tirukkuṟal. The implicit presentation of vīṭu, the final release from the cycle of birth and 
death is rather significant, as it is central to the study of religious ideals of the nāyaṉmār 
in the Periya Purāṇam. The indirect presentation of vīṭu or ‘release’ may be due to the 
fact that the author’s intention was to have a universal moral principle of life that went 
beyond the divisions of race, creed, customs and language. Moral attitude and service are 
indispensable for righteous living in the Tirukkuṟal and when practiced will awaken the 
mystical vision of vīṭu or ‘release’. It is for this reason that from their earliest history ‘the 
Tamils have recognised ... their own inner voice speaking to them righteousness, justice 
and morality’ (Subramanian N., 1976, p. 64).  
 
It is remarkable that even in the Periya Purāṇam, moral attitude and religious 
expressions of service are considered indispensable values, for the mystical vision of 
Śiva. By narrating the lives of the nāyaṉmār sourced from various strata of society, from 
                                                          
115  ‘muRnfhs; fld;fs; Mw;wp 
 kpFjp nfhz;L mwq;fs; Ngzp 
 guT mUk;flTs; Nghw;wp 
 FutUk; tpUe;Jk; gz;gpd;... 
 tiuGiu khlk; ePb 
 kyh;e;Js gjpfs; vq;Fk;’ (ng.G. 76)   
‘The people of the land pay their dues to the king, give alms in plenty. They provide for the adoration of 




rulers such as Pukaḻccōlar (Gfo;Nrho) nāyaṉār (PP. 3947-3987)116 to ordinary citizens 
such as Kaṇṇappar nāyaṉār (PP. 650-835)117, from holy men Meypporul (nka;g;nghUs;) 
nāyaṉār (PP. 467-490)118 to earthly women Maṅkaiyarkkaraci (kq;ifah;f;furpahh;) 
Ammaiyar (PP. 4194-4196)119, from householders Tirukuṟipputtoṇṭar (jpUf;Fwpg;Gj; 
njhz;lh;) (PP. 1083-1210)120 to ascetics Tirumūlar (jpU%yh;) (PP. 3569-3596)121, one 
can recognise that the path of moral living and a true path to communion with Śiva goes 
beyond the binding divisions of race, creed, customs and language.122 The path to Śiva in 
the Periya Purāṇam is experiencing the true nature of Śiva in the daily living of moral 
ideals.  
 
Tirukkuṟal, as a book of ethical ideals, begins with a chapter in praise of the 
qualities of Ādhi Bhagavan (Mjp gftd;) or ‘the primal deity’, without any reference to a 
                                                          
116 Pukaḻccōlar had a high sense of duty and responsibility. It is he who offered eripaththar, a devotee of 
Lord Śiva, his sword bowing down him, pleaded to be beheaded as he, ultimately, was responsible for any 
crime in his kingdom (PP. 3947-3987).  
117 For the short narration of the life of this saint, see p. 50.  
118 Meypporul is known for his service to the devotees of the Lord. He faithfully followed the precepts of 
justice as tradition decreed. The sole objective of his concern were the devotees of the Lord Śiva apart from 
them, he knew no other loyalty. In spite of this saint’s piety another king named Muttanātaṉ (Kj;jehjd;) 
picked a quarrel with him and made war against him. However, again and again Muttanātaṉ suffered 
defeat. Knowing Meypporul nāyaṉār’s  devotion to the devotees of the Lord Śiva, Muttanātaṉ disguised  
himself by putting the sacred ash and set off to kill Meypporul. Although Muttanātaṉ had intended to take 
his life, Meypporul continued to treat him as the friend of the Lord. By doing so, the king steadfastly 
followed the path of virtue (PP. 467-490).    
119 Maṅkaiyarkkaraci is unique among the women. By the grace of the Lord, she dispelled the troubles of 
that beset the broad Tamil land, and promoted the use of white holy ash. Over many occasions, he guided 
her king on the saivite path. Finally she was granted grace with him to dwell under the shadow of God’s 
feet (PP. 4194-4196).   
120 This saint is a great devotee of the Lord Śiva. He would read the facial expressions of Śiva’s devotees 
and understand their needs. He too gains satisfaction in washing the clothes of the devotees of the Lord 
whenever they come to worship in the temple. One day to test the devotee’s faith the Lord appeared before 
this saint in the form of a devotee wearing dirty clothes. As usual, the saint offered himself to wash the 
devotee’s cloth.  The devotee expressed his concern that it was the only cloth that was in his possession, 
therefore, the cloth has to be washed carefully and dried in the sun. He cautioned the saint that: if the 
washing is delayed, the act of delay would harm his body. So the saint began to wash his clothes. All of a 
sudden the sun disappeared rain began to fall heavily. The saint was so disappointed, he was weeping with 
grief. Even he felt guilty and attempted to break his head on the washing stone (PP. 1083-1210).  
121 The significant life story of this saint is narrated extensively in the chapter 3 of the thesis.  




particular deity or God.123 In general, ‘the praise of God’ in Tamil literature is divided 
into two categories: either, it means the author’s salutation to the God whom the author 
worships124 or salutation to the God proper to the subject of that particular work125. 
Tirukkuṟal’s praise of Ādhi Bhagavan does not fall under any of these divisions; it is 
‘neither an invocation nor a mantra. It has neither religious connation whatsoever in the 
partisan or sectarian sense’ (Pandian, 1996, p. 56) even though Parimēlaḻkar, the 
thirteenth century commentator of Tirukkuṟaḷ, places it into the second category (Sentuṟai 
Muttu, 1985, p. 107). In the Periya Purāṇam the ‘praise of God’ occurs to honour the 
divine guidance of Śiva in the composition of the book (PP. 1).126 
 
The reference to the Ādhi Bhagavan (Mjp gftd;) as the meta-phenomenon that 
transcends any human categorization, religion or devotion is unique. Here the reference 
to Ādhi Bhagavan is so general and universal in character that it does not specifically 
refer to any particular concept of a God in specific religion. The sublime thoughts 
expressed therein lay the foundation for the betterment of humanity and affirm an 
implicit trust in the higher quality of human life. This first chapter of Tirukkuṟaḷ does not 
propose any significant modes of worship of Ādhi Bhagavan’s majesty imploring divine 
help; instead, it portrays qualities that are attributed to Ādhi Bhagavan as ideals to be 
                                                          
123 ‘mfu Kjy vOj;njy;yhk; Mjp gftd; Kjw;Nf cyF’ (Fws; 1:1). ‘All alphabets start with ‘Aa’ 
sound, likewise, the whole universe originates from the Almighty, ADHI BHAGAVAN, the Supreme as its 
beginning’ (Kuṟal 1:1). All  Tirukkuṟal texts are from Ambrosia of  Tirukkuṟal and abbreviated as kuṟaḷ. 
124 The salutation is usually paid to the author’s kuladevatā and following are the examples: Viṣṇu for 
Vaiṣṇavas, Śiva for Śaivas. 
125 For example Rāma for the Rāmayaṇa, Kṛṣṇa for the Mahābhārata and the Bhagavāta Purāṇa. 
126  cynfyhk; czh;e;J Xjw;F mhpatd; 
 epyT cyhtpa ePh;kyp Ntzpad; 
 myF,y; Nrhjpad; mk;gyj;J MLthd; 
 kyh;rpyk;G mb tho;j;jp tzq;Fthk;’ (ng.G. 1). 
‘In all the worlds, no one can comprehend or tell his greatness. In his mattered hair he holds the river 
Ganges and the crescent moon. He shines the brightest of all heavenly lights, and dances in the sacred 




achieved in human life. Hence, the search for virtue and moral fulfilment, whatever be 
the channel along which it is directed, culminates in the ultimate finding of heavenly bliss 
(Kuṟal 25: 242)127. Thus, even though, the first chapter of the Tirukkuṟal is in ‘praise of 
God’, more than deifying a particular, personal God of a particular religion, it exalts in 
the qualities of the Adhi Bhagavan as that which is universal and that which gives 
meaning and significance to human existence.  
 
Significant is the fact, that in the first chapter of the Tirukkuṟal, the ineffability of 
the ‘primordial deity’ is articulated by the use of language as a metaphor. Just as the letter 
‘A’ in the alphabet, stands as the first and the primary letter of the alphabet and gives 
vitality to the other letters in the alphabet, so too the world originates and is given life by 
God (Kuṟal 1:1)128. All knowledge and wisdom that are gained through the uttering and 
studying of words are of no avail, if they do not lead one to contemplate the feet of God, 
who is ‘pure intelligence’ (Kuṟal 1:2)129. This objective is said to be beyond the 
awareness of dualism and the understanding that is gained through learning. As a word, 
‘S/He’ is the beginning, the primordial and the end of all that is uttered and spoken. 
Those who desire to be free from the ocean of birth have to embrace the feet (aṭi: mb) of 
God (Iraivan: ,iwtd;) (Kuṟal 1:10).130 
                                                          
127 ‘ey;yhw;whd; ehb aUshs;f gy;yhw;why; NjupDk; m/Nj Jid’ (Fws;. 25:242) 
‘A person should practise mercy by following the correct path; at it is seen by studying the teachings of all 
religions that only mercy leads to heaven’ (Tiru. 25:242). Here mercy is referred to as one of the cardinal 
virtues that lead to the heavenly bliss.  
128 ‘mfu Kjy vOj;njy;yhk; Mjp gftd; Kjw;Nf cyF’ (Fws.; 1:1). ‘All alphabets start with 
‘Aa’ sound, likewise, the whole universe originates from the Almighty, ADHI BHAGAVAN, the Supreme 
as its beginning’ (Kuṟal 1:1) 
129 ‘fw;wjdhy; Ma gandd;nfhy; thywptd ew;whs; njhohmu; vdpd;’ (Fws.; 1:2). ‘The wise man 
must worship the Almighty who is the source of all knowledge, otherwise his wisdom is useless’ (Kuṟal 
1:2).  




The reference to God as ‘Iraivan’ (,iwtd;)’  is also quite significant. The word 
‘Iraivan’ (,iwtd;); has a plethora of meaning.  Hart points out that the word iraivan is 
used as an epithet to denote ‘he who is highest’, ‘Lord’, and ‘king’ (1975, p13). The word 
‘Iraivan’ (,iwtd;) is derived from the word iṟu (,U), which means to ‘remain, dwell 
in’ (taṅkal : jq;fs;). It also denotes ‘primacy’ or ‘superiority’ (Kjd;ik: muthanmai) 
of an entity. In this way the word ‘Iraivan’ (,iwtd;) is used to mean something of 
‘superior’ ‘dwelling in all beings’ denoting the presence of something of ‘superior’ in all 
being (‘ellāp poruḷṉum taṅkiyiruppavan: vy;yhg; nghUspYk; jq;fpapUg;gtd;). It is 
evident in that the author of the Tirukkural wants to emphasise that those who follow the 
path of virtue and that ‘those who shelter at the feet (aṭi: mb) of the almighty [who is the 
supreme virtue] who dwells in the innermost recesses of their heart, live forever in him’ 
(Kural 1:3)131.    
 
As in the Tirukkuṟal, the objective of nāyanṉmār in the Periya Purāṇam is to 
reach and attain the ‘divine feet’ of God through service and moral living. In the 
introduction to the book, Cēkkiḻār states that ‘His are the flower feet, which nāyaṉmār 
worship and honour’ (PP. 1)132. The mystical quest of the nāyaṉmār in the Periya 
Purāṇam and their true purpose in life is found in the worship of the golden feet of the 
Lord (PP. 2).133 It is for this reason Cēkkiḻār frequently refers to the Tamil saints as aṭiyār 
                                                                                                                                                                             
‘Nobody can cross the vast sea of births unless he embraces the feet of God’ (Kuṟal 1:10).  
131 ‘kyh;kpir Vfpdhd; khzb Nru;e;jhh; epykpir ePLtho; thu;’ (Fws; 1:3;). Here the word 
malarmicai ikinan (kyh;kpir Vfpdhd;) refers to the Lord who speedily enters the human hearts.  The 
word ‘flower’ (malar: kyh;) is used as a metaphor for heart or mind (ullam : cs;sk;). The second line of 
the verse, ‘[they] will live long upon the land (nilamicai nituvalvar: epykpir ePLtho; thu)’ to mean 
simply, ‘they will live long, trouble-free lives on earth.’ 
132 ‘kyh;rpyk;G mb tho;j;jp tzq;Fthk;’ (ng.G.1). ‘His are the flower feet, circled with anklets, which 
we worship and adore’ (PP. 1).  




(mbahh;), from the root aṭi (mb) meaning foot. They are the ones who have taken 
refuge at the feet of the Lord, as his servant, one who has placed his head at the feet of 
the Lord. Hence, Cēkkiḻār notes, those who worship his feet will flourish and are worthy 
to rule the world (PP. 139).134 The feet of the Lord are referred to as limitless treasures 
(PP. 2326)135; the very essence of all knowledge (PP. 3668),136 source of bondage and 
release (PP. 300),137 grace and benevolence (PP. 274),138 and pursuit of the feet is the 
noble path (PP. 4164).139 It must be mentioned here, at this stage, for Cēkkiḻār, the feet of 
the Lord is Śivam. However, what is important to the scope of this research are the 
qualities of goodness that are attributed to Śivam, wherein resonates, concepts originating 
in the Tirukkuṟal. 
 
The other couplets of the first chapter of the Tirukkuṟal speak of the ‘primordial 
deity’ (Ādi Bhagavan: Mjp gfthd;) as the encompassing foundation of human living. 
                                                                                                                                                                             
‘… in the worship of his golden feet, birth in this body … finds its true purpose’ (PP. 2).  
134  ‘mfpyfhuzh; jhs; gzpthh;fs;jhk; 
 Mfpy NyhfKk; Msw;F chpah; vd;W’... (ng.G.139). 
‘These devotees who worship the feet of the creator, alone are worthy to rule the world’ (PP.139).  
135  ‘mejk; ,y;nghUs; Mtd MtLJiw cs; 
 ve;ijahh; mbj;jyq;fs; md;Nwh vdvOe;jhh;...’ (ng.G.2326) 
‘Are not the feet of our Father … limitless treasure in themselves?’ (PP. 2326). 
136 ‘...njs;sp tbj;J mwpe;j nghUs; 
 rptd; foypy; nrwpT vd;Nw...’ (ng.G.3668). 
 ‘He had reached the conclusion that attachment to the feet of Śiva was the essence of all knowledge.’  
137 ‘ge;jk; tPLj Uk;gu kd;foy; 
 rpe;ij Mutk; cd;Dk; vd;rpe;ijia’ (ng.G. 300). 
 ‘It is the feet of the Lord that are the source of bondage and release…’ (PP. 300). 
138 ‘... ehs; fkyg; gjk je;jJ ,d;W 
 ehapNdidg; nghUs; Mf vd;wh;’ (ng.G. 274). 
‘Is it not your grace … [that] enabled me to attain your feet?’ (PP. 274). 
139 ‘...jUf;fpa Ik;nghwp mlf;fp  
 kw;W mth;jk; jhs;tzq;fp 
 xUq;fpid neQ;Rcilahh;f;Nf 
 mzpj;JMFk; cah;newpNa’ (ng.G.4164). 




The nature of God is elucidated as ‘source of all knowledge’ (Kural 1:2)140 , ‘void of 
desire and aversion’ (Kural 1:4)141, ‘one who has destroyed the five desires of the senses’ 
(Kural 1: 6)142, ‘beyond compassion’ (Kural 1:7)143, ‘sea of virtue’ (kural 1:8)144   and 
‘embodiment of character’ (Kural 1: 9)145. The reference to ‘primordial deity’ as that 
which has conquered the five senses does seem unique and anthropocentric. The chapter 
succinctly portrays the characteristics of the ‘primordial deity’ quite clearly. Most 
important of all is the portrayal of God as the embodiment or seat of all virtues. A person 
who has realized the feet of God, who is the seat of virtue, would abide all these virtues. 
This indicates that among the three objectives of life, the most significant is being 
virtuous because God encompasses all virtues. In the Periya Purāṇam, Śiva is referred to 
as the Lord of all virtue (PP. 135)146 and a great ocean of virtue (PP. 218).147   
 
                                                          
140  ‘fw;wjdhy; Ma gandd;nfhy; thywpthd; ew;whs; njhohmu; vdpd;’ (Fws;;. 1:2). ‘The 
wise man must worship the Almighty who is the source of all knowledge; otherwise his wisdom is useless’ 
(Kuṟal 1:2). 
141  ‘Ntz;Ljy; Ntz;lhik ,yhdb Nrh;e;jhu;f;F ahz;Lk; ,Lk;ig ,y’ (Fws;.1:4) 
‘Those who are attached to the feet of Him who is desire-less and who has no hatred, shall never face 
disaster which is bound to the cycle of births’ (Kural. 1:4).  
142  ‘nghwpthapy; Ie;jtpj;jhd; ngha;jPu; xOf;f newpepd;whu; ePLtho; thu;’ (Fws;. 1:6). 
‘Those shall long prosper who abide in the faultless way of him who has destroyed the five desires of the 
senses’ (Kural 1:6). 
143  ‘jdf;Ftik ,y;yhjhd; jhs;Nru;e;e;jhu;f; fy;yhy; kdf;ftiy khw;wy; mupj’ (Fws;. 1:7). 
‘Those who take protection in the Lord, who has no peers, will be freed from the suffering of wordly life’ 
(Kural 1:7). 
144  ‘mwthop me;jzd; jhs;Nru;e;jhu;f; fy;yhy; gpwthop ePe;jy; mupJ’ (Fws;. 1:8) 
‘The wealthy man and the sensual man cannot cross the stormy sea of life unless they bind themselves to 
the feet of the Lord who is sea of virtue’ (Kural 1:8). 
145  ‘Nfhspy; nghwpapd; FzkpyNt vz;Fzj;jhd; jhis tzq;fhj; jiy’ (Fws;. 1:9). 
‘Those who do not bow down to worship the almighty who is the embodiment of character,  is like a mind 
which is sick and does not function properly’ (Kural 1:9).  
146  ‘...midajDf;F mfkyh; Mk; mwthdh; G+q;Nfhspy;’ (ng.G. 135) 
‘The Lord of all virtue is pleased to dwell at ancient Tiruvārūr …’ (PP. 135) 
147  ‘...Fzg;ngUq;fliy ehNad; ahjpid mwpe;Jvd; nrhy;ypg; ghLNfd; vdnkhope;jhh;’ (ng.G. 
218)  




Besides these, there are other references where the Periya Purāṇam is indebted to 
the Tirukkuṟal. Even though these matters may not carry a direct impact on this research, 
key points can be noted in brief. Clearly, Cēkkiḻār has used several quotes from the 
corresponding couplets of the Tirukkuṟal. This may be demonstrated by the following 
example: the v. 1986 of the Periya Purāṇam emphasises that ‘to the devotee who are 
impelled by spiritual maturity to reach him, the Lord riding on the bull with his consort 
who shares his body, grant the peerlessly strong currents of the sea of transmigration’148. 
This resonates with the couplet of the Tirukkuṟal 1:10 which states ‘no one can cross the 
vast sea of the births unless he embraces the feet of the Lord’149. On another occasion in 
v. 881 of the Periya Purāṇam, Cēkkiḻār sings that ‘by the grace of the ... Lord ... his wife 
who could command even the descent of rain.’150 In this, one hears the echoes of the 
Tirukkuṟal 6:55 which states ‘the wife worships no other God but her husband, and by 
her mere utterance it will rain’.151  Only one who is familiar with Tirukkuṟal will be able 
to recognise that it is a direct quote.   
 
What is worth noting for the purpose of this study is that, though Cēkkiḻār and 
Tiruvalluvar, were two men who lived in a world set apart by socio-political, cultural and 
religious environment, they show a keen perception of Tamil society of their own times, 
their deep concern for the struggling masses of their time and their agreement on the high 
                                                          
148   ‘mizTw te;JvOk; mwpTnjhlq;fpd mbahh;ghy; 
 ,iz,y; gtk;fpsh; fly;fs; ,fj;jpl ,Ujhspd; 
 GizmUs; mq;fzh; nghUtpil jq;fpa Gzh;ghfj; 
 JizNahL mize;jzh; rUjpnjhlh;e;j ngUe;Njhzp’ (ng.G 1986). 
149  ‘gpwtpg; ngUq;fly; ePe;Jtu; ePe;jhu; ,iwtd; mbNruh jhu;’ (Fws; 1:10).  
150  ‘Fiof;F miyAk; tbfhjpy; $e;jdhh; mUshNy 
 kiof;F cjTk; ngUq;fw;gpd; kidf;fpoj;jpahh;...’ (ng.G. 881) 
151  ‘nja;tk; njhohms; nfhOed; njhOnjOths; 




ideals of human life, justice, virtue and service and their mystical quest for meaning in 
the ordinariness of human living. But Cēkkiḻār’s mastery lies not only in the literary 
standards and moral integrity achieved in the composition of the Periya Purāṇam but 
also in the integration of the literary conventions set in Tamil literary traditions and the 
moral exhortation of the Tirukkuṟal, and the profound devotion to Śiva as expressed in 
Tirumuṟai. The next section will examine the influence of the Tirumuṟai in the 
composition of the Periya Purāṇam.  
 
2.4 The Mystical Quest and the Devotional Culture of the Tirumuṟai  
The third literary genre of significance which proceeded the composition of the Periya 
Purāṇam are the devotional poetry of Tamil saints which were later compiled as the 
‘mystical and canonical works of Saiva tradition’ (Manninezhath, 1993, p. xvi) i.e. 
Tirumuṟai (jpUKiw) or ‘Sacred Order’.  They hold the prosaic expressions of the 
nāyaṉmār’s devotional experiences, whose biographies are narrated in the Periya 
Purāṇam. These hymns of the nāyaṉmār, written and sung in praise of Śiva on various 
occasions ‘represent the spiritual excellence of Śaivism at best’ (Bose, 1998, p. 147), they 
are ‘extremely rich in lyrical poetry, theology, and historical legend’ (Farquhar, 1984, p. 
255). Tirumuṟai is venerated as ‘the primary scripture (marai: kiw)’ of Tamil Śaivism 
(Peterson, 1991, p.15).  
 
As a sacred compendium, the Tirumuṟai, was discovered and edited between the 
eleventh and twelfth centuries after the Common Era.  The argument regarding the 




the scholars. While Marr (1979, p. 118-119) and Farquhar (1984, p. 256) give credit to 
Nampi Āṇtār Nampi (ek;gpahz;lhh; ek;gp) for the formation of the larger body of Tamil 
Saiva canon who lived in the reign of Rajaraja Abhaya Kulasekara Cōḻa of the tenth 
century (A.C.E 985-1018), Peterson gives credit to Nampi Āṇṭār Nampi only for 
compiling the first seven of twelve books of Tirumuṟai (1991, p.16). Their discussion is 
based on the confusion regarding the identity of the Cōla king who induced Nampi Āṇtār 
Nampi to compile the hymns152. However, it is the canonization of the Periya Purāṇam in 
the later part of the twelfth century which forms the twelfth anthology of Tirumuṟai that 
completes the entire compendium. The entire work of the Tirumuṟai is a ‘canonical 
collection of Tamil religious literature’ (Ebert, 2006, p. 221); it is referred to as Panniru 
Tirumuṟai (Panniru: gd;dpW  i.e. Twelve; Tirumuṟai: jpUKiw i.e. ‘Sacred Order’) or a 
collection of Twelve Holy Texts. Zvelebil points to ‘its enormity, its heterogeneity, and 
the fact that it covers a period of at least 600 years of religious, philosophical and literary 
development’ (1973, p. 186) are the three characteristic features of this body of literature. 
It is a work of spiritual wisdom and devotion that inform the Saiva religiosity perhaps 
more pointedly than any other work in Tamil Saivism.   
 
The first seven of the twelve books of the Tirumuṟai are known as Tēvāram 
(Njthuk;) or ‘Divine Garland of Praises’ addressed to Śiva implying that devotion is the 
‘string’ on which the numerous ‘flowers’ meaning verses are strung.  Tēvāram comprises 
the hymns of Tiruñāṉanacampantar (jpUQhdrk;ge;jh;) (ca. 637 A.C.E – 653 A.C. E) 
whose hymns are placed as the first three books of Tirumuṟai, while the hymns of his 
                                                          
152 For the discussion of the identity of the king who induced Nampi Āṇtār Nampi to compile the hymns, 




contemporary Tirunāvukkaracar (jpUehTf;fuR), otherwise known as Appar (mg;gh;) (ca. 
574 A.C.E – 655 A.C.E), formed the fourth, fifth and the sixth anthologies of Tēvāram. 
The seventh book of Tēvāram comprises the seven series of hymns of Cuntaramūrtti 
(Re;ju%h;j;jp) (ca. 807 A.C.E – 825 A.C.E) who’s Tiruttoṇṭar Tokai 
(jpUj;njhz;lh;njhif) or the ‘Roll of the Holy Servants’ is the primary source material 
for the composition of the Periya Purāṇam153. The biographical information it contained 
was an important source for the composition of the Periya Purāṇam. The works of 
Manikkavacakar (khzpf;fthrfh;) (ca. 850) that include Tiruvācakam (jpUthrfk;) or 
‘Holy Readings’ and Tirukkovai (jpUf;Nfhit) or ‘Holy Works of Order’ are placed as 
the eight book of the Tirumuṟai. The collection of the metaphysical hymns of nine poets 
known as Tiruisaippā (jpUapirg;gh) or ‘Holy Hymns’ forms the ninth book of the 
Tirumuṟai.  
 
 These nine anthologies of Tirumuṟai are categorized as sothiram (Nrh];jpuk;) 
meaning ‘Hymns of Praise’ for Śiva. The tenth collection of the Tiumuṟai is the mystical 
poems of Tirumūlar’s (jpU%yh;) (ca. 200) Tirumandiram (jpUke;jpuk;) or ‘Holy 
Invocation’; it is categorized as sāsthiram (rh];j;jpuk;) meaning the philosophical 
guidelines of Śaiva doctrine. The eleventh book of the Tirumuṟai includes the various 
compositions on the nāyaṉmār, including that of Nampi Āṇṭār Nampi’s Tiruttoṇṭar 
Tiruvandadi (jpUj;njhz;lh; jpUte;jhjp) which lists the names of the nāyaṉmār. By 
the time the Periya Purāṇam was composed, there was in existence the first eleven books 
of the twelve Tiumuṟai. They formed the basis not only for Tamil devotional culture, 
                                                          





inspiring Tamil devotional literature, but also proved very significant for the exposition 
of the Periya Purāṇam. As a work of literature, that recalls the lives of the nāyaṉmār, the 
Periya Purāṇam ‘embodies the hagiographical traditions of the Tēvāram poets and the 
circumstances of the individual poem’s composition’ (Shulman, 1990, p. xxii). The 
Periya Purāṇam was later added to the corpus as the twelfth anthology of the Tirumuṟai 
in order to complete the entire canon. 
 
 In the prelude to his hagiography in ‘terms of history and spiritual autobiography’ 
(Peterson, 1994, p.199) Cēkkiḻār writes that he uses Tiruttoṇṭar Tokai (jpUj;njhz;lh; 
njhif) of Cuntaramūrtti nāyaṉār of the eight century, which included details on the 
lives of the nāyaṉmār, and Tiruttoṇṭar Tiruvandadi (jpUj;njhz;lh; jpUte;jhjp) of 
Nampi Āṇṭār Nambi (ek;gpahz;lhh; ek;gp) of the tenth century, which are part of 
Tirumuṟai, as his direct sources for the composition of the Periya Purāṇam (PP. 48-50, 
4234).154 Tiruttoṇṭar Tokai is an eleven canto poem in the Tirumuṟai VII, patikam  
(gjpfk;) 9155; it is the first collective record of information on the nāyaṉmār with their 
names, to appear in Tamil history. In it, Cuntaramūrtti, lists all the nāyaṉmār with just a 
brief descriptive word about each of them, and declares himself to the servant (aṭiyēṉ: 
mbNad;) of each one. The circumstance that led to the composition of this poem of 
eleven stanzas, each of eight lines on the nāyaṉmār is described by Cēkkiḻār in the Periya 
Purāṇam (PP. 491-501). As a ‘Roll of the Holy Servants’, the Tiruttoṇṭar Tokai lists 
                                                          
154  ‘kw;W ,jw;Fg; gjpfk; td;njhz;lh;jhk; 
 Gw;wplj;Jvk; Guhzh; mUspdhy; 
 nrhw;w nka;j;jpUj; njhz;lj; njhifvdg; 
 ngw;w ew;gjpfk; njhog; ngw;wjhk;’ (ng.G 48).  
‘The Roll of the Holy Servants of the Lord is the principal source of this present work. Its author was 
Nampi …’(PP. 48). 
155 Patikam (gjpfk;) is poem in praise of a deity consisting generally of ten stanzas. For Tiruttoṇṭar Tokai 




mystics and devotees drawn from various stages in the life and status of society who 
inspired a culture of devotion in the Tamil tradition. This, not only ‘serves to illuminate 
in an authentic, concrete manner the sense of community that informs the poet-saint’s 
devotion’ (Peterson, 1991, p. 322), but also as Iyenger suggests make a ‘world 
wonderfully held together and sustained by devotion’ and of the ‘unfailing ambiance of 
divine grace’ (Vanmikanathan, 1985, p. xvi).  
 
 Cēkkiḻār faithfully follows the Tiruttoṇṭar Tokai in terms of its structure, chapter 
division, and chapter title156 and in the order of listing the lives of the saints (Marr, 1979, 
p. 271). The order in which Cēkkiḻār presents the nāyaṉmār in the Periya Purāṇam 
follows exactly the order in which Cuntarar presents them in the Tiruttoṇṭar Tokai from 
beginning to the end. Each of Periya Purāṇam’s chapter divisions, except for first and the 
last, includes precisely the same lives as the equivalent stanza in the Tiruttoṇṭar Tokai. 
For example, in the second chapter, where the correspondence between the two begins, 
Cēkkiḻār includes the six nāyaṉmār who are listed in the first stanza of Tiruttoṇṭar Tokai. 
It is also true of the chapter titles where for each chapter from II to XII, Cēkkiḻār has 
taken the opening words from the corresponding stanza of Tiruttoṇṭar Tokai. However, 
besides his commitment to the path of devotion manifested in the nāyaṉmār’s service and 
moral living Cēkkiḻār adds detailed information drawn from Tamil tradition, culture 
describing the beauty of the Tamil land. This makes Periya Purāṇam an original work 
composed by Cēkkiḻār not mere elaboration of the primary sources.  
 
                                                          




The constant usage of the refrain ‘aṭyārkkum aṭyēṉ’ (mbahu;f;Fk; mbNad;) or ‘I 
am the servant of you, the servant of the Lord’ of the Tiruttoṇṭar Tokai at the end of 
every narrative, is also a most important element that had an impact on Cēkkiḻār. The 
word atiyēṉ (mbNad;), derived from the root of ati (mb) meaning the lowly or 
submissive, signifies one who had taken refuge in the grace of God. Thus, the constant 
repetition of the refrain ‘atiyārkkum atiyēṉ’ (PP. 930)157 is an example of the devotion of 
Cēkkiḻār to the work of the Tiruttoṇṭar Tokai. Every one of the nāyaṉmār who are 
worshipped in the Tiruttoṇṭar Tokai is again adored in the Tiruttoṇṭar Tiruvandadi or 
‘Garland of Verses on the Holy Servants’ of Nampi Āṇṭār Nampi; this is in the eleventh 
Tirumuṟai, in eighty nine quatrains which is fuller than Tiruttoṇṭar Tokai, with one whole 
stanza is dedicated to each saint. However, Nampi Āṇṭār Nampi adds Cuntarar who 
composed Tiruttoṇṭar Tokai and his parents to the list of his Tiruttoṇṭar Tiruvandadi 
formulating the popularly known canonical list of the sixty three nāyaṉmār with a brief 
description of their legend. Cēkkiḻār’s reference to Nampi Āṇṭār Nampi (PP. 50)158, 
Kāraikkal Ammaiyar (PP. 1721-1787) and Aiyaṭkal (PP. 4051- 4059) whose hymns are 
included in the eleventh Tirumuṟai, indicate that the entire collection of the Tirumuṟai 
proved decisive in the composition of the Periya Purāṇam and its mysticism of service 
and morality.  
 
                                                          
157  ‘... me;epiy Nfl;l njhz;lh; 
 mb,iz njhOJ tho;j;jp...’ (ng.G 930). 
‘... Now I worship his feet,  …’ (PP 930).  
158  ‘...myF,y; rPh;ek;gp MUuh; ghba 
 epyT njhz;lh;jk; $l;lk; epiwe;j ciw...’ (ng.G. 50) 




 Apart from the Tiruttoṇṭar Tokai and Tiruttoṇṭar Tiruvandadi which inspired the 
Periya Purāṇam, the anthology of Tirumuṟai as a ‘Tamil religious literature’ (Ebert, 
2006, p. 221) embodies a vision of life that became integral to the devotion as shown in 
the Periya Purāṇam. This vision of life, proposed the possibility of a devotion to Śiva. It 
propagated aṉpu (md;G) or love as the basis of the religious life and the expression of it 
as highest form of religious activity. The propagation of this religion of love in the 
vernacular language brought the Śaivite religion closer to the heart of the Tamil tradition. 
The nāyaṉmār inspired this devotion by drawing on a complexity of sources and 
elements from Vedic159, Āgamic160, Purāṇic161 traditions and integrating these with local 
Tamil mythologies. Nowhere is this amalgam of different traditions in promotion of this 
religion of love or aṉpu more poignantly celebrated than in the hymns of Tēvāram: 
 He is of the empyrean, see Him! 
 He is far above the celestials, see Him! 
 He became Sanskrit of the North and the Southern Tamil  
And the four Vedas; see Him! 
 He bathes in Pañcakavviyam, see Him! 
He is the sage, see Him!  
He is the forester who holds fire in his hand and dance; see Him!  
He graced the forester, see Him! 
 He is honey that springs from the lotus-hearts of those of him, See Him! 
 He is the wealthy one of unattainable treasure, see Him! 
                                                          
159 The Vedas are considered as the divine manifestation of the eternal word i.e. vāk. Their origin is ‘non-
human authorship’ (apauruṣya). Therefore, they are hailed as revealed text or Śruti that which is ‘seen’, 
‘heard’ and ‘communicated’ by the ancient rṣis or teachers. They are different from Smṛti texts which are 
‘remembered’ by tradition by teachers. The Vedas are four: the Ṛg-Veda (collection of mantras), Sāma-
Veda (collection of liturgical melodies), Yahur-Veda (collection of sacrificial formulas for rituals) and 
Atharva-Veda (magical mantras and spells). These corpuses of the Vedas are further categorized into 
Saṃtās (classification of mantras), Brahmanas (sacrificial text), Āraṇyakas (forest treatises) and 
Upanishads (philosophical text). For study of revelation and of the Vedas in Hinduism, see Staal, 2008, pp. 
51-185. 
160 The Āgamas is an authoritative scripture believed to have ‘come down to us’ (Dasgupta, 1955, p. 96) as 
a tradition or spiritual teachings independent of Vedas. They contain practical ‘religious details of the cult 
of Śaivism’ (Dasgupta, 1955, p. 20), guidelines for religious and social activities, manual for temple 
constructions and image-making, philosophical treatises on cosmology and ontology, various mantras and 
mythologies.  
161 They are mythological works of ancient history that contains narratives, chronologies, genealogies and 




 He is Śiva, see Him!  
 He is the opulent on of Śivapuram! (Tēv. 6.087.1).162  
 
The hymn to Śiva was sung by Tirunāvukkaracar at a shrine at Śivapuram 
(rptGuk;). His songs of devotion are often composed in moments of devotional encounter 
with Śiva particularly at temples and shrines he visited. Cēkkiḻār narrates many of these 
moments that gave birth to such hymns of the nāyaṉār and how Śiva hearing the 
sweetness of such hymns conferred the name ‘nāvukkaracar’ (ehTf;furh;)  on the  
nāyaṉār in the Periya Purāṇam (PP. 1344)163. Such hymns of devotion which sprung 
from their encounter with Śiva not only exemplify devotion but also articulate a vision of 
life that the nāyaṉmār intended to articulate through their devotion.  
 
The first stanza of the poem is almost an imperative from the poet that one must 
‘see Him! (fhz; : kāṇ) i.e. Śiva. In the following stanzas in the poem, the nāyaṉār 
makes a sequence of identifications, by which he embeds Śiva within certain elements of 
the universe. The nāyaṉār insist that one must ‘see Him’ who became the languages of 
the religious scriptures – both in pan-Indian religious language of Sanskrit and local 
                                                          
162  ‘thdtd;fhz; thdtu;f;Fk; Nkyh dhd;fhd;! 
 tlnkhopAe; njd;wkpOk; kiwfs; ehd;Fk;! 
 Mdtd;fhd; Mide;J khb dhd;fhz;! 
 Iad;fhz; ifapyd Nye;jp ahLq;! 
 Fhdtd;fhz; fhdtDf; fUs;nra; jhd; fhz;! 
 fUJthu; ,jaj;Jf; fkyj; JhWe;! 
 Njdtd;fhz; nrd;wilahr; nry;td;whd;fhz;! 
 Rptdtd;fhz; rptGuj;njQ; nry;td;whNd’ (Njt. 6.087.1) 
In the citation while the first number - the Roman - refers to Tirumuṟai, the second and third 
number - the Arabic - refers to the Patikam i.e. the chapter and the hymn number.   
163  ‘NkTw;w ,t;Ntiyapy; ePbarPh; 
 tPul;lk; mkh;e;j gpuhd; mUshy; 
 ghcw;W myh;nre;jkpo; ,d; nrhy; tsg; 
 gjpfj; njhil ghba ghd;ikapdhy; 
 ehTf;fuR vd;W cyF VopDk; epd;…’ (ng.G 1344). 
‘At the moment, the Lord who dwells in Tiruvīraṭṭāṉam, a voice was heard from among the clouds of 
heaven. “Because you have sung garlands of sweet Tamil hymns, throughout the seven worlds you shall be 




Tamil (‘He became Sanskrit of the North and the Southern Tamil And the four Vedas; 
see Him! – ‘tlnkhopAe; njd;wkpOk; kiwfs; ehd;Fk;’ : vatamoḻiyunth tāntamiḷum 
maraikal nākum). Elsewhere, nāyaṉār identifies Śiva  as ‘the sage’ (Mdtd;: Ānavan), 
‘one who holds fire in his hand and dance’ (‘Iad;fhz; ifapyd Nye;jp ahLq;: 
iyankān kaiyilena lānti yātung) and ‘blesses the hunter saint’ (‘Fhdtd;fhz; fhdtDf; 
fUs;nra; jhd;’ : kunvankān kānavanukkaruḷcei tān) whose life is narrated in the Periya 
Purāṇam (PP. 650-835)164. According to the Periya Purāṇam, Śiva marvelled at the 
hunter saint’s devotion to sacrifice his own eyes to substitute it for Śiva’s bleeding eyes, 
He granted him the blessings to remain in Śiva’s right hand forever. So a lowly ‘hunter’ 
becomes a devotional paradigm for other devotees of Śiva. In this way the nāyaṉār 
asserts Śiva’s all-pervasiveness and presence in the world. However, the emphasis that 
Śiva ‘becoming the southern Tamil’ (njd;wkpOk; kiwfs; ehd;Fk ; : tāntamiḷum 
maraikal nākum)  ‘introduces [the idea of ]  a universal godhead into the Tamil ethos’ 
(Champakalakshmi, 2007, p. 50). This is a phenomenon which significantly alters the 
Tamil tradition in terms of religion and culture and shaped the theology of Cēkkiḻār as 
presented in the Periya Purāṇam. Cēkkiḻār too, as the nāyaṉār, affirms the presence of 
Śiva in the realities of the world and states Śiva as the Lord of the Vedas (PP. 101)165. 
Śiva is the innermost essence of everything in the universe.  
 
                                                          
164 For the life story of this nāyaṉār, see p. 50.  
165  ‘nghq;F khkiwg; Gw;W ,lk; nfhz;lth; 
 vq;Fk; Mfp ,Ue;jth; G+ridf;F  
 mq;fz; Ntz;Lk; epge;jk; Muha;e;Jshd; 
 Jq;f Mfkk; nrhd;d Kiwikahy;’ (ng.G. 101). 
‘According to the rules laid down in the ancient texts, he made proper provision for the worship of the Lord 




One significant iconic portrayal of Śiva in the hymn, is Śiva as the ‘dancer’ (MLk; 
:ātum). This visual representation of Śiva is crucial to the understanding of the devotion 
as expressed in Tirumuṟai. It is rich in significance from aesthetic and theological point 
of view. Śiva makes himself present in anthropomorphic form as the ‘Lord of Dance’ in 
early temples and manifests his divine presence in diverse ways. It also explains how 
nāyaṉmār knitted Vedic, Purāṇic and Āgamic legends and myths in a theological 
exposition of Śiva and inspire aṉpu or love in union to Him in the local culture.  In the 
Periya Purāṇam, Cēkkiḻār follows the standards set in the Tirumuṟai by drawing on 
elements of Vedic, Purāṇic and Āgamic sources to blend his vision of devotion. This 
could be cited from the narration of the life of Kaṇṇappar nāyaṉār (PP. 650-835), a 
hunter, who was ignorant of scripture but became an emblem of devotion and service. 
Kaṇṇappar nāyaṉār’s adoration of Śiva in the forms of liṇga-stone166 is an example of 
how the earliest modes of worship were reformulated in a new devotional setting of the 
Tirumuṟai so as to instil a deeper meaning to life and to motivate a personal relationship 
with Śiva. Likewise, in the devotion of Cākkiyar nāyaṉār (PP. 3641-3648)167 who threw 
pebbles as offerings of worship at Śiva-liṇga, the strength of mind displayed by Kaliyar 
                                                          
166 For the study of various myths in traditions, see Shulman, 1980; Peterson, 1991; O’Flaherty, 1975. One 
example of such myths which appear consistently in nāyaṉmār’s song is Śiva’s manifestation in liṇga: as 
Brahman and Viṣṇu were in a debate as to prove who was the Supreme one and the source of all things. At 
that moment, Śiva manifested himself as liṇga of light, which stretched from the bottom of the ocean to 
high above the heavens, revealing his infinity and light of knowledge. As Brahman and Viṣṇu, puzzled by 
the splendour of the sight, began to find the beginning and the end of the liṇga of light. Viṣṇu took the form 
of a swan and flew upwards, while Brahma went deep in search for the bottom of the liṇga of light as the 
boar and failing in their quest worshipped Śiva as the liṇga of light, the Supreme Lord of all. The myth was 
used to introduce belief in Śiva as the Supreme Lord of all.   
167 It is narrated that this nāyaṉār happily threw stones at the Śiva lingam with deliberate intent, and finally 
attained the feet ofthe Lord which free us from all ills. The nāyaṉār made it a daily rule not to eat until he 
had worshipped the lingam. So one day when he saw a Śiva lingam on open ground nearby, he was 
overjoyed. Beside himself with exicitement, he picked up a stone and threw it at the lingam. Then one day, 
the devotee sat down to eat forgetting his usual custom. Realizing the mistake he had made, at once he got 
up, left his food and hurried off in love and longing mingled with anxiety, possessed by the single thought 
of reaching the Lord’s presence and there picking up a stone to throw at him. At that moment the Lord 




nāyaṉār (PP. 4017-4043)168 who would cut his throat to keep the temple lamp burning 
must be examined in the light of the foreground of Purāṇic and Āgamic practices and 
Cēkkiḻār’s discursive intimacy with the Tirumuṟai. 
 
However, for the nāyaṉār, as noted in the ninth stanza of the poem under 
investigation, Śiva is the ‘honey that springs from the lotus-hearts of those of him’ and 
therefore one must see Him easily in the ‘lotus-hearts of those of him’ (fUJthu; 
,jaj;Jf; fkyj; JhWe; : karutuvār itayatuk kamalat turuth). Śiva becomes 
accessible to those who seek Him. Cēkkiḻār too expresses the same sentiments when he 
notes ‘...forever he abides in the hearts of the devotees’ (PP. 555)169.  He who is 
‘inaccessible to Viṣṇu and Brahman is easily accessible to His devotees’ (PP. 1414)170. 
The devotee’s heart is infused with Śiva’s presence, and becomes the reliable locus for 
seeing Him.  
 
As a means of strengthening their religious ideal, the vision of realizing Śiva who 
is accessible to all, the nāyaṉmār proposed aṉpu (md;G) or love as a way to the Lord. 
This cultivated an inner attitude of reverence and gratitude that was manifested in an 
outward expression in songs, as a medium of direct communion with Śiva. This religious 
devotion combined with the Caṅkam literary conventions, inspired themes of love often 
fed into hymns that originated not only a novel ‘poetry of connections’ (Ramanujan, 
1981, p. 166) but also a poetry of communion where the nāyaṉmār aspired to ‘See Śiva’.  
                                                          
168 For the life story of this nāyaṉār, see p. 50.  
169  ‘...Jd;dpa md;gpd; kpf;f njhz;lh; jk; rpe;ij ePq;fh me;epiy mudhh; tho;tJ’  
(ng.G 555). 




 In order to popularize the ideology of love or devotion, the nāyaṉmār became 
peripatetic singers as they wandered from place to place and temple to temple singing the 
praises of Śiva in poetry. Their ‘conceptual orientation to pilgrimage’ made ‘pilgrimage 
as metaphor and motif’ (Peterson, 1982, p. 69) so as to affirm temples as the visible 
signs, which embody and mediate the vision of life. They exposed ethical, mythological, 
mystical and metaphysical aspects of Śiva’s cosmic and meta-cosmic presence in a 
holistic way through teachings and benevolent activities. The inner movement of their 
Śiva experience, which sprung-up on their journeys to shrines and sacred places, the 
contradictions and controversies encountered, and conversations and miracles performed, 
not only created the context for a spontaneous outpouring of their ‘songs of experience’ 
(Culter, 1987) but also because of the sacredness attached to the places they visited 
‘helped to create a Śaiva sacred geography’ (Olson, 2004, p. 632).  
 
 The pilgrimages that the nāyaṉmār made unified ‘the population and the land on a 
common religious platform’ (Olson, 2004, p. 632) in terms of ‘sacred geography’ and 
language, as their songs were sung in Tamil. This gave a new cultural identity promoting 
‘a self-conscious affection for the [Tamil] culture and the sacredness of its language’ 
(Olson, 2004, p. 632). They redefined their religious ideologies in terms of devotion and 
religious living. In them as Peterson relates ‘we encounter a poetic iconography in which 
selection of details is governed not by the canons of temple sculpture but by the aesthetic 





 In the sacred narrative of the Periya Purāṇam, Cēkkiḻār focuses on the aspect of 
pilgrimage and temple worship in recollecting the lives of Tiruñāṉacampantar nāyaṉār 
(PP. 1904-3159) and Tirunāvukkaracar (PP. 1271-1699). In doing so, Cēkkiḻār cites 
authentic incidences related to their journeys, which forged historical, social and religious 
settings to the composition of various poems in the Tēvāram collections. Cēkkiḻār too, as 
did the nāyaṉmār sees pilgrimage and temple worship as an integral component of 
mysticism service and moral living. In Cēkkiḻār’s perception, through pilgrimage the 
nāyaṉmār grew into the love of Śiva. Their pilgrimages made places sacred and oriented 
their lives to Śiva. Above all, they inspired and instilled faith by promoting human 
interaction and service. Cēkkiḻār presents this image in his hagiography: ‘The Lord is all 
things. He is without form, and yet has form. He is the bridegroom of Umā of fragrant 
hair, and loves to dwell at Tiruvārūr. Those born there, perform service which goes 
beyond all human comprehension ... they having quelled their five senses and endowed 
with integrated consciousness concentrate their mind upon a single point and offer 
worship at his feet. Theirs is the noble path’ to follow’ (PP. 4163 - 4164)171.   
 
2.5 Summary  
This chapter provided evidence to show how Cēkkiḻār, the author of the Periya Purāṇam 
closely linked to the Tamil literary tradition, both in subject matter and literary genre, in 
order to formulate his ideal of Śaiva religiosity in the composition of the Periya 
Purāṇam. It shows that the study of the Periya Purāṇam necessitates an examination of 
                                                          
171  ‘mUMfp cUMfp midj;Jf;Fk; Ma;epd;wgpuhd; 
 kUMUk; Foy;cikahs; kzthsd; kfpo;e;jUSk;. 
 jpUMUh;g; gpwe;jhh;fs; jpUj;njhz;L njhpe;J czu... 
 jUf;fpa Ik;nghwp mlf;fp kw;W mth;jk; jhs;tzq;fp 
 xUq;fpid neQ;Rcilahh;f;Nf 




its preceding literary history. This chapter points out that the aspiration to have 
communion with the ‘sacred power’ aṇañku in Caṅkam literature played an important 
role in shaping the manifestation of devotion in service and of moral living in the Periya 
Purāṇam. It demonstrated that the experience of this ‘sacred power’ manifested in the 
world was expressed in poetry. Though most of their poems were woven around the 
themes of love and heroism or spoken in terms of the literary genre of akam and puram, 
these literary works reflected the life of an ordinary people and gave importance and 
significance to things spiritual over material. Moreover, they set precedence to the lives 
of the nāyaṉmār’s religious expression. 
 
 Of all the literature that appeared in the post-Caṅkam era, the Tirukkuṟal, a 
treatise on morality had a significant appeal to the Tamils. The Tirukkuṟal was a moral 
treatise in the literary form of axioms, that contained a philosophy of merit that could be 
gained by the virtuous living of the three objectives of life – aram (ethics of family life), 
poruḷ   (ethics of wealth) and inpam (ethics of love). The proper pursuit of these details 
would lead one to the fourth called vīṭu i.e. liberation. It demonstrated that the influence 
of this moral text on the Periya Purāṇam cannot be dismissed as it makes a concerted 
effort to relate itself to the Tamil Saiva tradition. 
 
 The post-Caṅkam age is significant in terms of the appearance of much of the 
devotional literature. This devotional literature initiated a great change in Tamil 
literature, as it introduced a form of worship to a personal God Śiva. The hymns sung in 




Tirumuṟai. The Tirumuṟai saw the evolution of Tamil Śaiva canonical literature. It 
included hymns in praise of Śiva, philosophical treatise concerning the Śaiva tradition 
and hagiographical information about the itinerant singers. Hence, the life of the poet- 
singer who propagated this faith was also sung in reverence, which in turn formed the 
basis for the composition of the Periya Purāṇam. It proves that the Periya Purāṇam did 
not originate without purpose: ‘it is a complex and sophisticated narrative in dialogue 
with a wide range of genres and sectarian traditions’ (Monius, 2004a, p. 166). Cēkkiḻār 
utilized the diversity of conventions already established in the Tamil literary tradition, in 
his composition to inspire devotion to Śiva and to formulate his own ideal of devotion. 
How Cēkkiḻār goes beyond these issues of interpolation and genre to formulate his vision 
















THE MYSTICAL QUEST OF THE EARLY TAMIL NĀYAṈMĀR 
 
3.1 Introduction  
The chapter focuses on the mystical quest of the early Tamil nāyaṉmār, whose devotion 
to Śiva had a great influence on Cēkkiḻār. While Cēkkiḻār was enriched by their insights, 
he went further in his interpretation and understanding of their devotional service and of 
moral living. In fact, in the introduction to his work, Cēkkiḻār highlighted the inspiration 
that he gained from the lives of nāyaṉmār. Cēkkiḻār was not only aware of this, but 
acknowledges it the Periya Purāṇam (PP. 49)172. 
 
 
 As indicated in the verses, it is certainly clear, that Cēkkiḻār closely followed the 
nāyaṉmār, who embodied a life of devotion manifested in their service and moral living. 
Subsequently, in the very next section of the Periya Purāṇam, Cēkkiār begins his 
narration with the life story of Cuntaramūrtti nāyaṉār, whose life was the basis for the 
entire narration of the Periya Purāṇam (PP. 27-29, 147-349, 3140-3374, 3752-3927, 
4234-4286). It was around him that the lives of the other nāyaṉmār and especially two of 
‘three masters’ or ‘mūvar mutalikal’ (%th; Kjypfs;) (Peterson, 1991, p. 269) of the 
Tirumuṟai i.e. Tirunāvukkaracar (PP. 1271-1699) and Tiruñāṉacampantar (PP. 1904-
3159) are narrated. The life of Tirumūlar nāyaṉār (PP. 3569-3596) and of Kāraikkāl 
ammaiyār (PP. 1722-1787) together with a host of other nāyaṉmār is also recalled within 
                                                          
172 ‘me;j nka;a gjpfj;J mbahh;fis 
 ee;jk; ehjd; Mk; ek;gpahz;lhh; ek;gp 
 Ge;jp Mug; Gfd;w tifapdhy; 
 te;jthW tohky; ,ak;Gthk;’ (ng.G. 49). 
‘The divine servants who are venerated and listed with inner delight and divine grace by Nampi Āṇṭār 




the Periya Purāṇam. It is clear beyond doubt that Cēkkiḻār was not only influenced but 
was greatly charmed by the lives of the nāyaṉmār. This chapter will address how 
Cēkkiḻār imbibed the mystical quest of the Tirumūlar nāyaṉār and the ‘three masters’; 
they are significant exponents of Tamil Śaivism upon which Cēkkiḻār was able to base 
and formulate his own vision of devotion and mysticism173. The chapter is therefore 
divided into four parts:  
 3.2 The Mystical Quest of Tirumūlar Nāyaṉār 
 3.3 The Mystical Quest of Tiruñāṉacampantar Nāyaṉār 
 3.4 The Mystical Quest of Tirunāvukkaracar Nāyaṉār 
 3.5 The Mystical Quest of Cuntaramūtti Nāyaṉār 
 3.6 Summary  
 
3.2 The Mystical Quest of Tirumūlar Nāyaṉār    
Among the nāyaṉār who had a profound influence on Cēkkiḻār and whose life story is 
narrated in the Periya Purāṇam is Tirumūlar (jpU%yh;) nāyaṉār.  He is thought to have 
lived between the fourth and sixth centuries174. As a poet, he is considered as a Cittar 
(rpj;ju;)175 or ‘God realized being’ (Ganapathy, 1997, p. 232)  who has attained this 
perfection through divine light (oḷi:xsp), power (cacti: rf;jp) and yōgic practices (TM 
                                                          
173 The Periya Purāṇam is the saga of the sixty-three  nāyaṉār or servitors of  the Lord, who not only lived 
for Him but adored Him in delightfully distinct ways. However, Cēkkiḻār narrates extensively on four of 
the sixty-three nāyaṉār i.e. Tirumūlar Nāyaṉār, Tiruñāṉacampantar Nāyaṉār, Tirunāvukkaracar Nāyaṉār 
and Cuntaramūtti Nāyaṉār. For the reason, it is their poems of Śiva that froms the first seven of the twelve 
books Tamil Śaiva scripture. It is important to study their poems of Śiva and the influence they had on 
Cēkkiḻār. It is, therefore, this chapter focuses on four of the most important saints of Tamil Śaivism.  
174  There is considerable debate about the exact dating of Tirumūlar. Scholars such as Narayana Aiyar 
ascribe 6th century A.C.E as the actual period in which he lived (1974, p. 209). For Zvelebil the period is 7 th 
century A.C.E (1974, p. 55); for Farquhar it is 8th century (1984, p. 93).    
175 The Tamil literary tradition associates the origin of the cittar tradition to Tirumūlar. As Zvelebil notes, 
he is ‘undoubtedly one of the direct and one of the most influential forerunners’ of cittar tradition (1973, p. 




1490)176.  Cēkkiḻār recounts Tirumūlar as a great ascetic who gained extraordinary 
powers through yōgic practices (PP. 3581)177 and as a result ‘attained eternal union with 
the Lord’s feet (PP. 3595)178. Cēkkiḻār notes that Tirumūlar received divine injunction to 
render his work Tirumantiram (jpUke;jpuk;) or ‘Sacred Utterance’ [tiru: jpU i.e. 
‘Sacred’ and mantiram: ke;jpuk; i.e. mantra  or utterance meaning ‘Sacred Utterance’]  
in Tamil (PP. 3591)179. The work written in an informative style is placed as the tenth 
book of Saiva canonical scriptures i.e. the Tirumuṟai. The Vedic tradition, the Āgamic 
cult and the path of devotion coalesced in Tirumantiram, which systematises the 
metaphysical, ethical and devotional aspects of Śaivism. Cēkkiḻār claims that the nāyaṉār 
wrote ‘the complete garland of three thousand stanzas in Tamil’ (PP. 3595)180 and that he 
shall recount the glorious deeds of Tirumūlar who in crystal clear Tamil expounded the 
noble path of yōga and inward realization (PP. 3568, 3596)181.     
 
                                                          
176 ‘Nahfr; rkhjpapd; cs;Ns afyplk; 
 Nahfr; rkhjpapd; cs;Ns Asnuhsp 
 Nahfr; rkhjpapd; cs;Ns Asrj;jp 
Nahfr; rkhjp Afe;jtu; rpj;jNu’ (jpU. 1490) 
‘In yōga samadhi is space infinite; in yōga samadhi is light abiding; in yōga samadhi is sakti omnipotent; 
They that joy in yōga samadhi are verily Siddhas great’ (TM. 1490). 
177  ‘,td;caph;ngw;W vopy; md;wp Mf;fs; ,lh;ePq;fh vd;W  
mtd; clypy;jhk; capiu miltpf;f mUs;GhpAk; 
jtKdpth; jk;clk;Gf;F muz;nra;J jhk;Kad;W 
gtdtop mtd;clypy; jk;capiug; gha;j;jpdh;’ (ng.G.3581). 
‘Realizing that he could not achieve that unless the herdsman was restored  to life, the ascetic left his own 
body in a safe place, and then transferred his life into the body of the herdsman through the control of his 
breath perfected by long practice’ (PP. 3581).   
178  ‘...xUfhYk; gphpahikj;jhs; mile;jhh;’ (ng.G.3595). 
179  ‘jz;epyT Mh;rilahh; jhk; je;j Mfk; nghUis kz;zpd; kpirj; jpU%yh; thf;fpdhy; 
jkpo;tFg;gf; fz;zpa...’ (ng.G.3591). ‘The Lord who had revealed the sacred scriptures planed 
Tirumūlar should render them in Tamil...’(PP. 3591). 
180 ‘Kd;dpa mg;nghUs; khiyj; jkpo; %thapuk; rhj;jp’ (ng.G.3595). 
181  ‘... cs;czh;T Md Qhdk; Kjypa xUehd;F cz;ik 
 njs;SjPk; jkpohy; $Wk; jpU%yh; ngUik nrg;g’ (ng.G. 3568). 




 Amongst the scriptures that inspired Tamil Śaiva Siddhāntam182, it is in the 
Tirumantiram, that one finds for the first time in concise form, the metaphysical and 
mystical principles that are central to the theology of Śaiva Siddhātam i.e. pati (gjp) or 
Śiva, pacu (gR) or the soul and pācam: (ghrk;); or bondage183. Tirumūlar nāyaṉār 
describes these principles in a number of verses in the Tirumantiram (115, 328, 1577 and 
2362 etc.).184 Of the three principles, in Tirumantiram, Śiva is portrayed as the ‘creator’ 
(cyfk; gilf;Fk; nghUs;: ulakam paṭaikkum poruḷ) (TM. 389), the ‘divine potter’ 
(Frtidg; Nghy;vq;fs; Nfhd;ee;jp: kucavaṉaip pōleṅkaḷ kōṉnanti) (TM. 443), 
‘effulgent light’ (Nrhjp: cōti) (TM. 1872) and ‘omnipresence’ (guhkak;: parāmayam) 
(TM. 2076). Tirumūlar declares that Śiva is: 
 No female, no male, no neuter, 
 Is the effulgent light inside the veil of ignorance, 
 Shining within the core of the discerning mind. 
 This reality has no eyes but sees, has no ears but hears; 
 None can gauge this ability of this reality.  
 Mature souls at the summit of experience have  
 Investigated this reality’s greatness (TM. 1872)185. 
  
                                                          
182 Śaiva Siddhāntam or Śaiva Siddhāanta in Sanskrit is the final reduction of the philosophical and the 
theological thoughts of Śaivite thinkers. It was systematized as a coherent thought by Maykandar 
Karulturai and his student Arulnanti in the 13th century A.C.E. An entire system of thought draws on 
various elements from Śaiva Āgamas, Upanishads, Tirumuṟai, Meykanda Śastra and other ancient Tamil 
works. See Dhavamony, 1971, pp. 1-7.  
183 For the influence and relationship of Tirumūlar to Śaiva Siddhāntam, see Siddalingaih, 1979, pp. 50-51.  
184   ‘gjpgR ghrk; vdg;gfu; %d;wpy; 
 Gjpapidg; Nghw;gR ghrk; mdhjp 
 Gjpapidr; nrd;wZ fhg;gR ghrk; 
 gjpaZ fpw;gR ghrk; epy; yhNt’ (jpU. 115). 
‘They speak of the Three - Pati, Pasu and Pasa; Beginningless as Pati, Pasu and Pasa are: But the Pasu-Pasa 
nears not the Pati supreme: Let but Pati touch! The Pasu-Pasa is as naught’ (TM. 115). 
185   ‘ngz;zy;y Mzy;y Ngly;y %lj;Js; 
 cs;epd;w Nrhjp xUtu;f;F mwpnahzhf; 
 fz;zpd;wpf; fhZk; nrtpapd;wpf; Nfl;bUk; 




 In the first line of the stanza, Tirumūlar denies the known categories of male, 
female and neuter (ngz;zy;y Mzy;y Ngly;y: peṇṇalla āṇalla pēṭalla) that are 
generally attributed to a God. In the very next line he affirms that this totally ‘Other’ 
reality – the effulgent light of knowledge is trapped inside the veil of ignorance ‘within 
the core of the intelligent mind’ (cs;epd;w Nrhjp xUtu;f;F mwpnahzhf;: uḷniṉṟa cōti 
oruvarkku aṟiyoṇāk). Once again he describes, in paradoxical terms that Śiva ‘sees and 
hears without eyes or ears’ (fz;zpd;wpf; fhZk; nrtpapd;wpf; Nfl;bUk;: kaṇṇiṉṟik 
kāṇum ceviyiṉṟik kēṭṭirum). These abilities of Śiva cannot be gauged by human 
comprehension. Yet, by declaring that Śiva is accessible to mature souls at the summit of 
their inner experience, it is in the last line, that Tirumūlar implicitly proclaims that Śiva 
can be both religiously experienced and known (mz;zy; ngUikia Ma;e;jJ 
%g;Ng: aṇṇal perumaiyai āyntatu mūppē).  
 
 Tirumūlar, furthermore, identifies Śiva as Paraparam (guhguk;) i.e. God – the 
most High.186 It is He who manifests himself poignantly in the form of dance (MbLk;: 
āṭum), imprinting himself everywhere (TM. 2757).187 Tirumūlar perceives the dance of 
Śiva everywhere. When Śiva danced ‘the Vedas danced, the Ᾱgamas danced; the 
                                                          
186 ‘...clk;GW NrhjpA kha; csd;  
 NgUk; guhgud; gpQ;Qfd; vk;,iw 
 CUk; rfyd; cyg;gpyp jhNd’ (jpU. 3045). 
 ‘He is deathless … spark of light within the body. All these He is; He is Paraparam, He is Śiva … He is 
the walking Jiva here below’ (TM 3045).  
The word paraparam according to Tamil lexicon of the Madras University is used in Tamil to denote i.e 
God as the most high, almighty and as a Supreme deity. Tirumūlar uses to indicate Śiva as God of the most 
high. 
187  ‘NjtNuhL Mbj; jpUmk;gyj;J Mb 
 %tNuhL Mb Kdprdj; NjhL Mbg;... 
 NfhtpDs; MbLk; $j;jg; gpuhNd’ (jpU. 2757). 
He dances with the celestials. He dances in the Holy Temple ...He dances in Jivas. He, the Lord dances 




melodious danced, and the entire world ...’ (TM. 2729)188.  However, from this outward 
religious experience the nāyaṉmār moves to one of introspection when he sings ‘...the 
holy Nandi that thus danced is verily inside your heart’ (TM. 2781)189.  Therefore, the 
significance of the dance of Śiva is felt profoundly nowhere more immanently than ‘when 
it is realized that it takes place within the heart and self. Everywhere is God: ... 
everywhere is the heart’ (Coomaraswamy, 1985, p. 60). Hence the dance of Śiva is both a 
symbol of exterior and interior religious experience, of the wave of movement in the 
macrocosm to microcosm.   
 
Since Śiva dances within the human self, the body is the temple of God 
(clk;GNs cj;jd; Nfhapy;nfhz;: uṭampiḷē uttaṉ kōyilkoṇ). Tirumūlar sings that there 
were times that he used to despise the body (clk;gpid Kd;dk; ,Of;nfd; wpUe;Njd;: 
uṭampinai munnam iḻuken tirunteṉ). The moment he saw the Lord within, he realized that 
the body is the Lord’s temple and he began to preserve it (clk;gpid ahdpUe; 
Njhk;Gfpd; NwNd: uṭampiṉai yāṉirun tōmpukiṉ ṟēṉē) (TM. 725)190. The glory of 
individual body lies in the realization of presence of Śiva in it. The human body becomes 
the locus of religious experiences and practices: care of the body is a prerequisite for 
spiritual practices. Therefore most extraordinary power in life is the ability to preserve 
                                                          
188  ‘Ntjq;fs; Ml kpFM fkk; Mlf; 
 fPjq;fs; Mlf; fpsu;mz;lk; Vohlg; 
 G+jq;fs; Mlg; Gtzk; KOjhl 
 ehjk;nfhz; lhbdhd; Qhdhe;jf; $j;Nj’ (jpU. 2729). 
For all the reference to Tirumantiram, see Tirumantiram, 1991. It is, from this point, abbreviated as TM. 
For Texts in Tamil, see Panniru Tirumurai, n.d.  
189 ‘...Mba ee;jp Gwk;mfe; jhNd’ (jpU. 2781). 
190  ‘clk;gpid Kd;dk; ,Of;nfd; wpUe;Njd; 
 clk;gpDf; Fs;Ns AWnghUs; fz;nld; 
 clk;GNs cj;jd; Nfhapy;nfhz; lhd; vd;W 




the body and extend life. It is achievable through yōga (TM. 715)191. The practice of yōga 
leads one through insights to the seat of bliss in the innermost depth of one’s true self.  
Tirumūlar lays great stress on the gravity of inner attitudes of devotees, whereby the 
heart and mind in unison can be directed to the light of Śiva to blossom in love. They 
shall experience Śiva wafted in the core of one’s being (TM. 1421)192. Therefore, in the 
practice yōga devotee’s hearts melts into love (TM. 272)193 and to the final realization of 
Śivam within.  It stresses the inner worship of Śiva that disapproves any emotional type of 
devotion to Śiva but could be gained through yōgic practices.   
 
It is in such a person Śiva enters to have communion (TM. 275)194. It is because 
Śiva himself is love. For Tirumūlar love is not a quality of Śiva; love is Śiva (md;N;g 
rptk;: aṉpē Śivam). Therefore, the liberation of the soul is possible only by the 
realization of the true nature of Śiva as love and love as Śiva (TM. 270)195. This 
realization of Śivam, as love, is a growth in human knowledge (md;Ng rptkhtJ MUk; 
                                                          
191  ‘Gilnahd;wp epd;wpLk; G+jg; gpuhid 
 Kilnahd;wp epd;wpl tha;j;j topAQ;… 
tpilnahd;wp Nywpa tPw;wpUe; jhNd’ (jpU. 715). 
‘when life breath is coursed up though the single channel of pipe [Nāḍi], Lord appears before you’ (TM. 
715) 
192  ‘...Kw;gj Qhd KiwKiw ez;zpNa ...nrhw;gj Nktpj; Juprw;W Nkyhd jw;guq; 
fz;LNshu;’ (jpU 1421). ‘Having practiced all yōga that have to be ... and so pass into the world of 
formless sound beyond; and there, rid of all impurities, envision the Supreme wafted in the core of one’s 
being’ (TM.1421). The usage of the word tat param (jw;guk;) is quite significant. The word denotes that 
which is highest in the Tamil.  
193  ‘...md;NghL cUfp mfq;Fio thu;f;fd;wp vd;Nghy; kzpapid va;jxz; zhNj’ (jpU. 272). 
‘…but unless your heart melts in the sweet ecstasy of Love, My Lord, my Treasure-trove, you ne'er can be 
possessed’ (TM. 272). 
194  ‘…mzprptd; jhndhU tz;zk;vd; md;gpy;epd; whNd’ (jpU.275). ‘…He sat enthroned in my 
love, steadfast and free’ (TM. 275). 
195  ‘md;G rptk; ,uz;L vd;gu; mwptpyhu; 
 md;Ng rptkhtJ MUk; mwpfpyhu; 
 md;Ng rptkhtJ MUk; mwpe;jgpd; 
 md;Ng rptkha; mku;e;jpUe; jhNu’ (jpU. 270). 
‘The ignorant think that love and God are two; they do not know love is God. After knowing that love of 




mwpe;js;: aṉpē Śivamāvatu ārum aṟintaḷ). Here Tirumūlar equates love of Śiva with 
knowledge. It is for this reason it is stated in the poem ‘that the ignorant think that love 
and God are two’ (md;G rptk; ,uz;L vd;gu; mwptpyhu;: aṉpu Śivam iraṇṭu eṉpar 
aṟivilār) (TM. 270). Put it differently, loving Śiva is to know him. The theme of love runs 
through this entire poem. The goal of life, therefore, is to ‘praise Śiva melting in love, to 
seek Him melting in love and He will bestow the love of union will grant is the gift of 
loving him alone’ (TM. 274)196. For those who trod on this path of love (md;nghLUfy;: 
aṉpoṭurukal), Śiva grants his gifts of love of undifferentiated union. Tirumūlar 
understands this love of union as a mystical state, where one gets assimilated into 
oneness in Śiva (TM. 2182)197. This realization occurs in human self; the whole of the 
human being becomes Śiva (TM. 2846)198. Therefore, for Tirumūlar, ‘becoming one with 
Śiva is the goal of Vedānta and Siddhānta’ (TM. 2393).199  
 
Tirumūlar’s appeal to Vedāanta200 and Siddhānta as a central teaching to affirm 
his religious experience is quite significant. As the first poet to use such expression i.e. 
                                                          
196  ‘vd;md; GUf;fp ,iwtid Vj;Jkpd; 
 Kd;md; GUf;fp Kjy;tid ehLkpd; 
 gpd;md; GUf;fpg; ngUe;jif ee;jpAk; 
 jd;md; ngdf;Nf jiyepd;w thNw’ (jpU.274). 
197  ‘...ngha;ahd MwhW ePf;fp newpepd;Wxd;W MfpNa epw;FNk’ (jpU. 2182). 
 ‘... In the holy way Jiva stood, and one with him union attained’.  
198  ‘ehkhk; Kjy;tDk; ehd;vd yhNk’ (jpU. 2846). 
‘... the primal one I become, he and I one will be’ (TM. 2846). 
199 ‘rptkhjy; Ntjhe;j rpj;jhe;j khFk;...’ (jpU 2393). 
200 The Vedānta i.e. Upanishads are a continuation of thought found in the earlier Vedas and Brahmanas. 
They are sacred Hindu texts that are concerned with the perennial search for the essence of existence. 
Upanishadic emphasis is on inwardness and spirituality and the differentiation between the self of the body 
and that of the true inner self or Atman. The word Vedānta is a combination of two words: ‘Veda’ which 
means ‘knowledge’ and ‘anta’ which means ‘the end of’ or ‘the goral’ of. Thus Vedānta means ‘the end of 
knowledge’. In this context the knowledge is not intellectual – the limited knowledge we acquire by 
reading books. Here it means the Self knowledge (Atmavidya), knowledge of the Absolute Truth 
(Brahmavidya). Vedānta teaches the real or essential nature of God, the universe, and the individual being 




Vedānta Siddhānta, Tirumūlar aims to synthesize both Vedānta path way to God 
realization and Siddhānta i.e. Saiva Ᾱgamaic pathway.  In this mystical state, one 
becomes one with Śiva yet without losing identity; indeed both God and the devotee are 
in a communion of love. Such yōgic insights of inner awareness, where the ‘seen’ 
disappears in the ‘seer’ are glorified in the Tirumantiram. Tirumūlar himself was one 
such devotee who attained that oneness, ‘with me and you’ obliterated; who experienced 
the truth of ‘I’ indeed is ‘You’. It is the highest realisation (TM. 1441)201. Tirumūlar was 
thus firmly rooted in the ‘unitive’ experience of becoming one with Śiva. His 
Tirumantiram is a Tamil classic which sees the unity of all things in Śiva, revealing their 
inter-links and inter-relationships, interacting in several gradations. This unity of the 
central theme of the Tirumantiram is based on Āgamic beliefs and practices on the 
philosophical level, while not ignoring the metaphysical levels of understanding of the 
fundamental truths of ‘Śiva-expereince’ (rpt mDgtk;: Śiva-aṉupavam), Śiva-
knowledge’ (rpt mwpT: Śiva-aṟivu) and ‘Śiva-bliss’ (rpt Mde;jk;: Śiva-āṉantam) 
(TM. 1422)202. This experience of Tirumūlar gave a new understanding in terms of 
worship where even without the knowledge of scripture or temple devotion it is possible 
that one can have mystical experience of a loving union with Śiva.  
 
                                                          
201  ‘ehndd;Wk; jhndd;Wk; ehbehd; rhuNt jhndd;W ehndd; wpuz;byhj; jw;gje; 
 jhndd;W ehndd;w jj;Jt ey;fyhy; jhndd;W ehndd;WQ; rhw;wpfpy; NyNd’ (jpU.1441). 
‘I sought Him in terms of I and You. But, He that knows not I from You. Taught me the truth, "I" indeed is 
"You". And now I talk not of I and You (TM. 1441).  
202  ‘Ntjhe;jQ; Rj;jk; tpsq;fpa rpj;jhe;j ehjhe;jq; fz;Nlhu; eLf;fw;w fhl;rpau; 
 Gjhe;j Nghjhe;j khJg; GdQ;nra;a ehjhe;j G+uzu; QhdNe aj;jNu’ (jpU. 1442). 
‘They who have scaled the heights of Siddhanta are the ones who had learned pure Vedānta. They have in 
truth had the unwavering vision; comprehending who is the inner meaning of life to the finite end of their 
knowledge, they become perfection in music. Thus they are the real searches of knowledge and experience 




Cēkkiḻār narrates the life of Tirumūlar as a symbol to portray the vitality of his 
devotion and to extol the greatness of Śiva (PP. 3564-3591). Cēkkiḻār coherently narrates 
Tirumūlar as a non-Tamil speaker, who gets localized in Tamil through transferring his 
life into the body of a herdsman. His aim was to render the sacred scriptures in Tamil 
(PP. 3591).203 Cēkkiḻār narrates ‘he lived happily in this world for three thousand years 
then reached the holy mountain of Kailāsa where he attained eternal union with Śiva 
yōga (PP. 3595)204. Cēkkiḻār exclaims; I pay tribute to the feet of Tirumūlar who 
expounded this noble path (PP. 3596)205. What is remarkable and enduring in Tirumūlar 
devotion i.e. realization of Śiva without the aid of institution through observance of strict 
discipline. Cēkkiḻār utilizes the unconventional path of devotion trod by Tirumūlar i.e. in 
his exemplification of devotion of the other nāyaṉmār in the Periya Purāṇam. For 
example, the narration of Caṇṭēcurar who cut off his father’s legs for kicking at his 
beloved icon linga (PP. 1211-1270)206, the story of Ceruttuṇai who cut off a queen’s nose 
for smelling a flower set aside for the worship of Śiva (PP. 4125-4131)207 are set within 
this unconventional pattern of expressing devotion to Śiva primarily expressed by 
Tirumūlar. What is worthy of emphasis is that Cēkkiḻār points out that I shall recount the 
glorious deeds of Tirumūlar who in crystal clear Tamil expounded the noble path of yōga 
                                                          
203  ‘jz;epyT Mh;rilahh; jhk; je;j Mfk; nghUis kz;zpd; kpirj; jpU%yh;  
thf;fpdhy; jkpo;tFg;gf; fz;zpa...’ (ng.G.3591). 
204  ‘Kd;dpa mg;nghUs; khiyj; jkpo; %thapuk; rhj;jp …  
jpUf;fapiy jd;dpy; mize;j xUfhYk; gphpahikj;jhs; mile;jhh;’ (ng.G. 3588). 
205  ‘eyk; rpwe;jhd Nahff; fphpia rhpia vyhk; kyh;e;j nkhopj; jpU%y Njth;  
kyh;foy; tzq;fp…’ (ng.G. 3596). 
206 For brief narration of the life of this nāyaṉār, see p. 145.  
207 This nāyaṉār was well known as a Śaivite truly devoted to the feet of the Lord, and was faithful in the 
path of service. This devotee used to perform notable acts of service in the court of the Lord’s temple at 
Tiruvārūr, which was thronged with gods and sages, and to offer worship at regular hours. In that way he 
enhanced the reputation of the Lord’s service. One day, the famous queen of Pallava king Singar picked up 
a flower which had fallen to the ground in the hall of flowers, and smelt it. When he saw this, Ceruttuṇai 
came rushing up wth a bright sword in his hand. He seized the queen by her dark hair, pulled her to the 
ground and took hold of her nose and cut off the queen’s nose with his sword. Like a mighty lion among 




and inward realization (PP. 3568, 3596)208.  It is clear that the yōgic path that is trodden 
by Tirumūlar had an effect of Cēkkiḻār.     
 
3.3 The Mystical Quest of Tiruñāṉa Campantar Nāyaṉār 
As we have stated, if Tirumūlar can be considered the foundation of the Śaivism as a 
religio-philosophical system, ‘the ‘three masters’ or ‘mūvar mutalikal’ (%th; Kjypfs;), 
that is Tiruñāṉ Campantar, Tiruvāvukkaracar, Cuntaramūrtti, are recognised as its 
pillars. One cannot undermine their legacy which had an impact on Cēkkiḻār. Among 
them Tiruñāṉa Campantar (jpUQhdrk;ge;ju;);, also known as Campantar (rk;ge;ju;);, is a 
pre-eminent nāyaṉār of Śiva, as his devotional hymns constitutes the first three books of 
the twelve Tirumuṟai. Most of his hymns appear to have been uttered impromptu when 
he visited shrines propagating a devotion to Śiva. All the hymns are said to contain the 
distilled essence of the Vedas and are militant in spirit. Tiruñāṉa Campantar is given the 
pride of place, as Cēkkiḻār narrates the entire history of him in the Periya Purāṇam. His 
life story that begins in the sixth chapter, occupies a considerable space in the narration of 
the Periya Purāṇam (PP. 1904-3159). Tiruñāṉa Campantar or the one who is ‘imbued 
with divine wisdom’ belongs to the first half of the seventh century (637 A.C.E – 653 
A.C.E).  
  
 It is recounted in the Periya Purāṇam, that Campantar as a child frequently 
accompanied his father to the temple and, on one such occasion, his father left him on the 
steps of the sacred tank while he himself descended for a bath. Being hungry the child 
                                                          
208  ‘... cs;czh;T Md Qhdk; Kjypa xUehd;F cz;ik 
 njs;SjPk; jkpohy; $Wk; jpU%yh; ngUik nrg;g’ (ng.G. 3568). 




started crying, then ‘Śiva recalling how precious the gift of this child ...  entrusted to his 
consort the task of bestowing on the child the divine wisdom...’ (PP. 1968)209. By virtue 
of this gift the child came to called ‘the child who is Śiva’s own possession’ (MSila 
gps;isahh;) and ‘jñāṉa Campantar’ (Qhd rk;ge;jh;)  i.e. ‘the one uniquely endowed 
with divine wisdom’ or ‘He who is related to God through divine knowledge’ (PP. 
1972).210   With this gift of this knowledge (Qhdg;ghy;: jñāṉappāl) from Śiva, the child 
began to sing a decade of praise of Śiva. The entire canon of Saivism begins with this 
song of this child (Tēv. 1.1.1)211. 
  
 It is obvious, the poem begins with symbolic description of Śiva, his ‘ridding on 
the bull’, ‘sacred ashes’, ‘crescent moon’ not only to express the inexpressible potency of 
Śiva but also to affirm that Śiva who gave the ‘milk of wisdom’ is no other than who lives 
in Piramapuram (gpukhGuk ;). Then the poet personalises Śiva, by addressing Śiva as 
‘Him’ (,td;: ivan) and revealing Śiva as the ‘stealer of hearts’ (cs;sq;ftu;: 
uḷḷaṅkavarār) indicating the poets fondness to Śiva. Everything about Śiva, his 
conventional description of Śiva as presented in first two stanzas becomes beautiful, 
attractive, enchanting, because he ‘stole’ the devotees heart. The appeal is through the 
sense to the soul, from the aesthetic to the spiritual.   
                                                          
209  ‘...jk;ngUikf; foy; NgDk; xUnewpahy; tUQhdk; nfhLg;gjDf;F cld;,Ue;j 
 mUkiw MSilatid mspj;jUs mUs; nra;thh;’ (jpU. 1968). 
210  ‘...MSila gps;isahuha;...jhT,y;jdpr; rptQhd rk;ge;jh; Mapdhh;’ (ng.G. 1972) 
211  ‘NjhLila nrtpad; tpilNawpNahu; Jhntz;kjp R+bf; 
 fhLilaRl iyg;nghbG+rpvd; cs;sqftuh; fs;td; 
 VLilaky uhd;Kidehl;gzpe; Njj;jmUs; nra;j 
gPLilagpu khGuk;Nktpa ngk;khdpt dd;Nw’ (Njth. 1:1.1) 
‘He wears a woman’s earing on one ear; riding on a bull, adorned with spotless white crescent moon, 
His boy smeared with the ash from the cremation ground. He is the thief who stole my heart. 
He is the Lord who lives in fine Piramapuram, where he once blessed with his grace. Brahmā of the lotus 




 Tiruñāṉa Campantar did not concern himself with religious texts – nor did he 
give learned discourses or expound any philosophy. Instead, the surest response for him 
is genuine love for Śiva. Thus, the words, ‘He is’ the Lord (,td; md;Nw: ivaṉ aṉṟē) 
not only emphasises poets affection for Śiva but also begin the phase of dynamic Śaivism 
as a living way of life with its appeal to realise the goal of human existence. Thus, 
Tiruñāṉa Campantar was initiated in the experiential knowledge of Śiva and he began 
the mission of spreading the excellent truths and practices embodied in the Saiva way in 
Tamil. 
 
 As a devotee who followed the Śaiva path, Tiruñāṉa Campantar, in his songs of 
praise, repeatedly affirms the primordial nature of Śiva when he says that just as the letter 
‘a’ (mfuKjyhd: akaramutalāṉa) is the first and the most important of the alphabet 
so is Śiva (Tēv. 1.88.5)212. Further, in referring to the qualities of Śiva, he says:  
That it is the end and the only beginning, beyond the two gender differences of 
male and female, the three guṇās, the four Vedas, the five basic elements, the six 
tastes, the seven sounds, the eight directions and yet it is the totally other that 
exists by itself ... (Tēv. I.11.2).213 
 
Thus in single stanza, the mystic, by the usage of the words ‘He is the first being’ (<wha; 
Kjnyhd;wha;: īṟāi mutaloṉṟāi) affirms the primordial nature of Śiva.  Then in trying 
assert the total ‘Otherness’ of the Śiva, the poet sings, that He is ‘beyond gender 
differences’ (,Ungz; Mz; : irupeṇ āṇ), ‘ the five basic elements’ (tUg+jk; Ie;jha; 
                                                          
212   ‘...mfu Kjyhid azpahg;g Dhuhidg; gfU kdKilahh; tpdgw; wWg;ghNu’ (Njt. 
1.88.5). ‘...who is the first cause of all things as is the first letter of the tamiḻ alphabet; those who have the 
mind to sing the praises of Śivaṉ in beautiful āppaṉūr’ (Tēv. 1.88.5). 
213  ‘<wha;Kj nyhd;whapU ngz;zhz;Fz %d;wha; 
 Khwhkiw ehd;fha;tU g+jk;kit iae;jha;  
 Mwhu;Rit NaNohirnah nll;Lj;jpir jhdha;  




: varuputam aintāi)214 implying that it is from Him all thing have come into existence. 
Again, at the end of stanza, the poet affirm the ‘Otherness’ of Śiva by noting ‘it is the 
totally other that exists by itself’ (Ntwha; cld; mwd; ,lk; : vēṟāi uṭaṉ aṟaṉ iṭam).  
 
 After affirming the primordial qualities of Śiva, Tiruñāṉa Campantar, sings of 
everything that he could conceive of attributing to Śiva in his poems (Tēv. I.16.6)215.In 
this poem, the poet sings of Śiva in a non-personal term when he speaks of Śiva as the 
‘music’ (,ir: icai), ‘shower of rain’ (kioahdtd; : maḻaiyāṉavaṉ) and ‘light of the 
morning sun’ (,sQhapwpd; Nrhjp: iḷaiñāyiṟiṉ cōti). What is more significant in this 
regard is the conception of Śiva in personal term of ‘He’; ‘He is my own’ (vd; Mdtd; : 
eṉ āṉavaṉ). Thus, Tiruñāṉcampantar brings clarity, not only to the supremacy of the 
Śiva but also to its closeness to his devotees as a personal God.   
 
 Tiruñāṉa Campantar’s closeness to Śiva is so profound and intimate – he address 
Śiva as ‘Mother and Father’ (jhAk; je;ijAk;: tāyum tantaiyum) (Tēv. I.50.7).  The 
poet further notes, that Śiva as a father and mother is accessible to those who seek him in 
                                                          
214 The five great elements are water (jala), air/wind (vayu), fire (agni), earth (prithvi) and space (akasha). 
These elements are in fact accepted as the five basic elements or constituents of human body. The five 
basic elements relate directly to the five senses in order: hearing (ether), touch (wind), sight (fire), taste 
(water) and smell (earth). See Shiv Sharma, 2003, pp. 35-55. 
215  ‘kd;dhdt Dyfpw;nfhU 
 kioahdtd; gpioapy; 
 nghd;dhdtd; Kjyhdtd; 
 nghopy;R+o;Gs kq;if 
 vd;dhdt dpirahdt 
 dpsQhapwpd; Nrhjp 
 md;dhdt DiwAk;kplk; 
 Mye;Jiw aJNt’ (Njth. 1.16.6) 
He is the king, a shower of rain for the world. Pure Gold, first being. He is my own; He is music, He is like 




love (Tēv. II.150.3).216 It points to the fact that Tiruñāṉa Campantar’s approach to Śiva 
or the attitude of the approach to Śiva, is an attitude of son to Śiva. It is Śiva himself 
conferred this role on Tiruñāṉa Campantar the very moment he entrusted to his consort 
the task of bestowing on the child the divine wisdom. At the very moment Śiva accepted 
His role of fond parent. The nāyaṉar’s early pilgrimages and his movements from shrine 
resembled very closely the faltering and tottering steps which a child just learning to walk 
would take. This loving parental solitude was to be manifested very remarkably in the 
nāyaṉar’s life till the end of his life. Cēkkiḻār recounts this in the Periya Purāṇam ‘when 
the Lord saw the child chanting from Veda clapping with his hands, He bestowed on the 
child a pair of golden cymbals’ (PP. 2001).217 It is obvious Tiruñāṉa Campantar’s 
approach to Śiva could be characterised by the acts of intimate service to God, such those 
that a son may render to his father, with the intimate goal of attaining the nearness of 
God.  Tiruñāṉa Campantar always sings of the Lord Śiva with filial feelings of a son. 
  
 The profound influence of Tiruñāṉa Campantar on Cēkkiḻār cannot be 
underestimated, as we have seen in the introductory notes in this section; Cēkkiḻār 
devoted an entire section to Tiruñāṉa Campantar entitled Tiruñāṉa Campantar purāṇam 
in the sixth chapter of the Periya Purāṇam (PP. 1904-3159). The highest regard Cēkkiḻār 
gives to Tiruñāṉa Campantar cannot be in any doubt. Thus Cēkkiḻār sings his praises in 
the Periya Purāṇam (PP. 1904)218. 
                                                          
216  ‘jhahNd je;ijA khfpa jd;ikfs; 
MahNd ahaey; yd;gu;f; fzpahNd...’ (Njth. 11.150.3).  
217  ‘if mjdhy; xj;J mWj;Jg; ghLjYk; 
 fz;lUspf; fUiz $h;e;j … nrk;nghd; jhsq;fs; … ifj;jyj;J te;j md;Nw’  
(ng.G. 2006). 
218  ‘Ntjnewp jioj;J Xq;f kpFirtj;Jiw tpsq;fg; 




 In the other verse of his narration, Cēkkiḻār recalls Tiruñāṉa Campantar as a 
mystic, as the one who is completely possessed by Śiva (PP. 1972).219 Śiva has gifted 
Tiruñāṉa Campantar with unique divine wisdom which even the ‘gods and sages are not 
capable of achieving’ (PP. 1972)220. This true wisdom is the ‘wisdom which breaks the 
shackles of rebirth, wisdom which is hard to comprehend, the matchless wisdom of the 
arts and scriptures, and the true wisdom of the Lord Śiva’ (PP. 1973)221. Cēkkiḻār like 
Tiruñaṉa Campantar affirms Śiva as one who activates all things, and it is those 
possessed by Him are His true devotees.  However, Cēkkiḻār observes, there are some 
ignorant folks who do not hold these truths and go their own way. It is to deliver them 
from darkness and to impart the true knowledge of Śiva that Tiruñāṉa Campantar came 
into the world (PP. 1974).222 Cēkkiḻār reiterates that the Śiva-jñānam (rptQhdk;) that 
was bestowed on Tiruñāṉa Campantar was an inward experience of bliss and the 
experience of the infinite Śiva which is manifested in different forms (PP. 2064).223  
 
 It is clear that Cēkkiḻār commended the selfless service and surrender of all the 
nāyaṉmār, while reserving for Tiruñāṉa Campantar the crowm of Śiva-jñānam. The 
                                                                                                                                                                             
 rPjts tay;Gfypj; jpUQhdrk;ge;jh; 
 ghjkyh; jiyf;nfhz;L guTthk;’ (ng.G. 1904). 
For the Vedic pathway to prosper, In them, for the Śaivite way to splendour, 
For the good of all the generation, Cried in pure sublime verse, 
The one who hails from the fertile land of Pukali. Let us begin to narrate the essence of  
His sacred service by placing our heads On the feet of Tiruñāṉa Campantar (PP. 1904) 
219  ‘.. .MSila gps;isahuha;...jhT,y;jdpr; rptQhd rk;ge;jh; Mapdhh;’ (ng.G. 1972). 
220  ‘… NjtUf;Fk; KdptUf;Fk; njhpTmhpa nghUs;…’ (ng.G.1972). 
221  ‘rptd;mbNa rpe;jpf;Fk; jpUg;ngUF rptQhdk; 
 gtk; mjid mwkhw;Wk; ghq;fpdpy; Xq;fpa Qhdk; 
 ctik,yhf; fiyQhdk; czh;T mhpanka;Q;Qhdk; 
 jtk; Kjy;th; rk;ge;jh; jhk; czh;e;jhh; me;epiyapy;’ (ng.G.1973). 
222  ‘vg;nghUSk; Mf;Fthd; <rNd vDk; czh;Tk; 
 mg;nghUs;jhd; MSilahh; mbahh;fs;vDk; mwpTk; 
 ,g;gbahy; ,Jmd;wpj; jk; ,irT nfhz;L ,aYk; 
 Jg;GuT,y;yhh; JzpTJfs; Mfr; R+o;e;J vOe;jhh;...’ (ng.G.1974). 
223 “‘You have bestowed upon me the inward experience of bliss, endless and divine”, he cried, “it has 




supreme knowledge of Śiva that filled the core of his life as a result of his constant 
contemplation of the invincible power of Śiva’s aruḷ (mUs;)224; or favours sumbolised 
by the lotus feet of Him, to the exculsiion of all the other preoccupations (PP. 2326-
2327)225. It is this awareness that led Tiruñāṉa Campantar to carry his service – 
tiruthoṇṭu (jpUj;njhz;L). In order to amplfy the exemplariness of Tiruñāṉa 
                                                          
224 The Tamil word aruḷ (mUs;) which has been frequently used by Cēkkiḻār in the Periya Purāṇam to 
mean all that Śiva undertakes. Cēkkiḻār uses the term to demonstrate, for instance, love, benevolence, favor, 
generosity that Śiva has for His devotees. The Tamil Lexicon of the University of Madras categorizes aruḷ 
as meaning ‘to be gracious to’ (fpUignra;jy; : kirupaiceytal) , ‘to favor’, ‘to rejoice’ (kfpo;jy;: 
makiḻtal), ‘to speak graciously’ (jaTld; nrhy;Yjy;: tayavuṭaṉ collutal), ‘to command’ 
(cj;juTnra;jy;: uttaravuceytal), ‘to grant,  bestow’ (mspj;jy;: aḷittal). Its ostensible complementary 
terms are defined as ‘grace’ or ‘favor’ (fUiz: karuṇai), ‘good deeds’ (ey;tpid: nalviṉai), ‘command’ 
and ‘order’ (Vty; : ēval). The etymology of the term aruḷ (mUs;) is rather problematic. Don Handelman 
and David Shulman observe this difficulty of tracing the etymology of the term aruḷ (mUs); (2004, p. 41). 
George Hart identifies the root of the noun aruḷ (mUs); as stemming from the verbal root ār (Mu;) i.e. ‘to 
become full’ (epiwjy;: niṟaital), ‘to spread over’ (guTjy;: paravutal), ‘to abide’ (jq;Fjy;: taṅkutal), ‘to 
wear’ (mzpjy; : aṇital). The syllable ul (cy;) is used as a suffix to construct a noun from a verb (1975, 
p. 27). Thus, the term should be ārul (MUs;); however, the loss of the long vowel ‘A’ (M) is puzzling and 
problematic as the word is customarily used as aruḷ (mUs;) rather than ārul (MUs;). The complexity of 
the term’s theological tinge has forced a standardized translation into English that has the leaning to 
misinterpret the concept. That translation is ‘grace’. David Shulman and Don Handelman observes this 
exercise to equate and translate this complex and ‘critical’ term, often as ‘grace’ with its heavy Christian 
implication (2004, p. 40). However, O’Meara points out, the confusion is not so much the with the term 
‘grace’ –though it carries its own nuances – it is the standardized identification of aruḷ (mUs;) with a single 
term ‘grace’. Though, the term ‘grace’ in Christian theological usage carry different meanings; however, it 
is also used to indicate the presence of the divine, its activity and reality. It should be noted that in this 
study, the term grace which is loaded with philosophical and theological nuances is used in the latter sense 
to mean the presence of the divine, its activity and reality. This translation, however, is a bit unformulated 
because it presupposes a Śaiva theological structure to the concept. Given the nature of this study, it is 
difficult to translate all the nuances of a religious perspective in a single term, let alone divine activity of 
intention, the Śaiva authors themselves do not present a coherent presentation of the term arul free from 
contradiction. The Christian notion of grace too has changed overtime, presenting a complexity of ideas in 
different historical periods and interpreters. Thus, if we keep this fact at the background, understanding 
arul as ‘grace’ generally should be less troublesome. The interest here is to show how Cēkkiḻār used the 
term to arul, referred in this study to demonstrate, for instance, love, benevolence, favor, generosity that 
Śiva has for His devotees rather than elucidating the agreement and contradictions in the theological system 
of a particular Śaiva tradition. For discussion on the notion of ‘grace’, see O’Meara, 2005, pp. 3644-3648. 
For the elaboration of this concept of grace in the Periya Purāṇam, see Chapter 5, pp. 161-164.  
225  ‘je;ijahh; nkhopNfl;lYk; Gfypahh; jiyth; Ke;ijehspy; nkhope;jik 
 epide;J mUs;Kd;dp me;jk; ,y;nghUs; Mtd MtLJiw cs; 
 ve;ijahh; mbj;jyq;fs; md;Nwh vdvOe;jhh;’. 
 nrd;W Njth;jk;gpuhd; kfpo;Nfhapy; Kd;G va;jp epd;W Nghw;Wthh; ePs;epjp 
 Ntz;bdhh;f;F <tJ xd;W kw;W,Nyd; cd;mb my;yJ xd;W mwpNad; 
 vd;W mUs;tpdtpa nre;jkpo; vLj;jhh;’ (ng.G. 2326-2327). 
‘On hearing his father’s request, the chief of Pukali remembered their previous conversation. “Are not the 
feet of our Father, Lord of Āvaṭuturai, and limitless treasure in themselves?” he reflected. With that 
thought, he went into the temple and standing before the divine presence praised the ruler of the gods in a 
Tamil hymn, “When my father asks me for huge sums of money,” he sang, “I have no resources but your 




Campantar’s devotion to Śiva, Cēkkiḻār gives examples of the transformation in a 
devotee that the devotional experience of Śiva-jñānam brings. They are the threefold 
experience; the experience of unity in the suffering of other beings; the experience of 
compassion towards others who are ignorant of the truth; the experience of the presence 
of the divine i.e. Śiva. In narrating the threefold experience through the life of Tiruñāṉa 
Campantar, Cēkkiḻār explains that when one is able to experience the suffering of all 
living beings in oneself, then one has the true experience of the unity of being in oneself. 
This was demonstrated in the Periya Purāṇam (PP. 2214-2230)226.  
 
From the narration it is clear that the mystical oneness Tiruñāṉa Campantar 
achieved through an attitude of a son to his ‘Father’ i.e. Śiva aided by Śiva-jñānam which 
was bestowed on him led the nāyaṉmār to feel one with all the realities bringing joy to 
the world. Therefore, following the path of Śiva means living in his presence. Cēkkiḻār 
cities various examples and descriptions in the narration of the life of the nāyaṉār, all of 
which point clearly to the influence of the devotion of Tiruñāṉa Campantar had on 
Cēkkiḻār in elaborating the nāyaṉmār’s devotional service and of moral living in the 
Periya Purāṇam.  And the end of the narration Cēkkiḻār sings that he has recounted the 
                                                          
226 In this section Cēkkiḻār narrates first of the few services performed by Tiruñāṉa Campantar. It was the 
sheer compassion which impelled Tiruñāṉa Campantar to cure the virgin afflict with catalepsy.  By the 
power of being a ‘divine child’, he pleaded with his ‘Father’ and succeded in persuading him to respond to 
his appeal. Cēkkiḻār narrates ‘to rid the girl of diseases, he sang in Tamil a poem of protest. “This girl is 
sick ...,” he sang, “Is this the doing of the Lord with the jewelled throat?” And if it is, how does that accord 
with his justice?’ (PP. 2221).  
‘...gzptsh; nrQ;rilg; ghr;rpd;Nka guk;nghUs; Mapdhiug; gzpe;J kzptsh; fz;lNuh kq;ifia 
thlhky; nra;tNjh ,th; khz;gJ vd;W jzpT,y; gpzpjtph;f;Fk; gjpfj;jz;lkpo; ghbdhh; rz;ig 




history of Campantar, the repository of pure Tamil, as I have learnt it at his holy feet (PP. 
3159)227. 
 
 3.4 The Mystical Quest of Tirunāvukkaracar Nāyaṉār  
Another significant proponent of Tamil Śaivism who had a significant influence on 
Cēkkiḻār is Tirunāvukkaracar (jpUehTf;furh;) or ‘King of Sacred Speech’. He was an 
older contemporary of Tiruñāṉa Campantar. It was by the latter that the former was 
lovingly called ‘Appar’ (mg;gh;) or ‘my Father’ at their very first meeting; since then he 
has been known by that name228. He was born in 574 A.C.E died in 655 A.C.E. His 
composition of the hymns of Śiva are placed as the 4th, 5th and 6th of the Tirumuṟai 
compendium. In Tirunāvukkaracar, Cēkkiḻār sees a man of intense devotion and service. 
He notes that this sage and ascetic came into the world that the sacred service of the Lord 
might prosper (PP. 1266)229.   
 
Tirunāvukkaracar’s life was full of events. It is paradoxical to understand that this 
poet who was so totally abosorbed by his vision of Śiva, converted to Jainism in his life 
as a youth and became  a master of Jain doctrine being popularly knwon as Tarumacēṉar 
(jh;kNrdh;). Cēkkiḻār himself narrates that at the very early age this nāyaṉār set him to 
                                                          
227  ‘mUe;jkpohfuh; rhpij mbNaDf;F mth;ghjk; 
 jUk;ghprhy; mwpe;jgb Jjpnra;Njd;...’ (ng.G. 3159). 
228 Cēkkiḻār narrates:  
‘With deep affection Tirunāvukkaracar made obeisance at Tiruñāṉa Campantar’s feet. He in turn, 
invoking the Lord in tears, and addressed Tirunāvukkaracar simply as ‘My father’. ‘I am your servant’, 
Tirunāvukkaracar replied’ (PP. 1452).  
‘njhOJ mizTw;W Mz;l muR md;GcUfj; njhz;lh; Fohj;J ,ilNa nrd;W gOJ,y; 
ngUq;fhjYld; mbgzpag; gzpe;J mth;jk; fuq;fs; gw;wp vOJ mhpa kyh;f;ifahy; vLj;J 
,iwQ;rp tpilapd; Nky;  tUthh; jk;ik mKJ mioj;Jf; nfhz;lth;jhk; mg;gNu vd mtUk; 
mbNad; vd;whh;’ (ng.G. 1452) 




practice charity. He established centres where the poor could find lodging and so gain the 
wide reputation for generosity (PP. 1305)230. However, through realizing this world is 
impermanent, he gave up the practise of charity. After years of study of religion to 
understand which of them the best is, he embraced the Jain religion which forbids the 
killing of any creatures (PP.1307).231   
 
It must be pointed out that during Tirunāvukkaracar’s time Jainism had 
established itself as leading religious faith in Tamiḷnāṭu with the support of the Pallava 
kings who had been themselves been won over to that faith. Jainism whose chielf 
doctrine is ahimsa – not harming any creature in the least manner – became a 
proselytizing religious using a method of coercion, including destruction of temples of 
Śaivism.232 Tiruñāṉa Campantar’s, whose devotion is presented earlier, father was 
deeply disturbed in his heart at the state of religious affair in the country prayed Śiva  to 
offer him a son who would put an end to the humiliation of Śaivism and restore its 
ancient glory. Śiva granted him a son. Tirunāvukkaracar came, as a fore-runner to 
                                                          
230  ‘khR,y; kdj;Jah; xopa kUs; ePf;fpahh; epuk;gpj; 
 Njrnewp epiyahik fz;L mwq;fs; nra;thuha;f; 
 fhrpdpNky; Gfo; tpsq;f epjp mspj;Jf; fUizapdhy; 
 Mrpy; mwr; rhiyfSk; jz;zPh; ge;jUk; mikg;ghh;’ (ng.G. 1305).  
231  ‘epy;yhj cyfpay;G fz;L epiyah tho;f;if my;Nyd; vd;W mwj;Jwe;J 
 rkaq;fs; Mdtw;wpy; ey;yhW njhpe;J czu ek;gh; mUshikapdhy; 
 nfhy;yhik kiwe;J ciwAk; mkz;rkak; FWFthh;’ (ng.G.1307).  
232  Cēkkiḻār points to this fact in the narration of Taṇti Aṭkal. This nāyaṉār according to the Periya 
Purāṇam is blind from birth. He used to daily worship at the temple of Ārūr. Now beside the tank on the 
west side of the temple, the Jains were extending their monastic buildings and causing serious congestion. 
When Taṇti Aṭkal realized what was happening, he determined to counter it by a digging operation to 
widen the tank. Immediately the Jains raised uproar saying that digging into the earth would cause the 
death of many creatures buried in the mud. The saint went up to the gates of the temple, prayed for redress 
against the shame inflicted on him, went up to his mutt and sank into troubled sleep. Then the Lord 
appeared to him in the dream and consoled the saint saying: ‘do not let your heart give’, ‘you will receive 
your eye sight’. Then the saint rose to the surface praising the Lord and gained clear eye-sight and the Jains 




Tiruñāṉa Campantar. The missson was therefore to tour most of the shrines to prepare 
people.  
 
Tirunāvukkaracar conversion from being a Samana (rkd) or Jain was not a 
consequence of his own deep devotional experience of Śiva, it is due to the acts of piety 
of his sister (PP. 1311)233. Cēkkiḻār speaks of the several incidents and of trencherous 
plans of Jain monks to take revenge on Tirunāvukkaracar for his desertion (PP. 1351)234. 
Many of Tirunāvukkaracar’s compositions offer intensely personal reflection on the 
religious journey that brought him to Śiva. They reveal how he has to overcome 
insurperable obstacles by his pledge of servitude to and unfailing love to the feet of Śiva 
in perfect self-surrender (Tēv. V.072.7)235. The poems also treat domestic life, the 
perishable nature of human body, and the pleasure and luxuries of life that hamper the 
quest to be with Śiva. This is witnessed in one of his hymns (Tēv. VI.098.1)236 which ‘has 
become a kind of battle cry of Tamil Śaiva bhaktas’ (Zvelebil, 1974, p. 96).  
 
                                                          
233  ‘…vd;id Mz;lUSk; ePh; Mfpy; mbNad; gpd; te;jtid <z;L tpidg; gurkaf; 
 Fopepd;Wk; vLj;J Ms Ntz;Lk;’ (ng.G.1316).  
234  ‘...nfhiAk; ngha;ikAk; ,y vd;W nfhLikNa GhpNth; 
 jiyAk; gPypAk; jhote;J xU rpiw rhh;e;jhh;’ (ng.G.1351) 
235  ‘fy;yp Ndhnlidg; G+l;b akz;ifau; xy;iy ePu;Gf Ehf;fntd; thf;fpdhy; 
 ney;Y ePs;tay; ePyf; Fbaud; ey;y ehkk; etpw;wp ca;e; Njdd;Nw’ (Tēv. V.072.7).  
 ‘Tying me to a stone column and throwing me into the sea with indecent haste, I chanted with my lips the 
name of the Lord…’ (Tēv. V.072.7).  
236   ‘ehkhu;f;Fq; Fbay;Nyhk; ekidaQ;Nrhk; eufj;jp yplu;g;gNlhk;eliy apy;Nyhk; 
 Vkhg;Nghk; gpzpawpNahk; gzpNthky;Nthk; ,d;gNk nae;ehSe; Jd;gkpy;iy 
 Jhkhu;f;Fq; Fbay;yhj; jd;ik ahd tq;fud;ew; rq;fntz; FioNahh; fhjpw; 
Nfhkhw;Nf ehnkd;Wk; kPsh Msha;f; nfha;k;kyu;r;Nr tb,izNa FWfpNdhk; (Njth. 
VI.098.1) 
‘We are slaves to no man, Nor do we fear death. Hell holds no torments for us, 
We know no deceit. We rejoice, we are strangers to disease, We bow to none. 




Most of Tirunāvukkaracar’s poems generally rejoice in the beauty of Śiva. These 
poems are devotionally charged and bristle with metaphors and symbols calling Śiva as 
‘milk’ (ghy;:pāl) or ‘honey’ (Njd;: tēṉ) (Tēv. VI.024.1)237. Śiva is also spoken of purely 
in subjective terms, calling Him, ‘father’, ‘mother’, ‘brother’ and ‘uncle’ 
(Tēv.VI.095.1)238; He is of all the things that are loved and treasured in the world. 
Tirunāvukkaracar’s poems reveal that he employed localized form of pan-Hindu myths 
to affirm the presence of pan-Indian deity Śiva in Tamil places as a ‘local god’. The 
appeal to the story of Śiva wanderings about for alms is peculiar to Tamil country (Tēv. 
IV.019.5)239. Elsewhere, Tirunāvukkaracar also uses purely local myths i.e. myths which 
have no correspondence or versions outside Tamiḷnāṭu. A fine example such a local myth 
with cosmic dimensions is Śiva's reincarnating as devout spider as king Kōcceṅkaṭ Cōḻan 
(Tēv. IV.046. 3 and 8).  Cēkkiḻār dedicates whole section to narrate this episode in the 
Periya Purāṇam (PP. 4202-4219)240. Every manifestation is a work of Śiva’s love. It is 
Śiva’s love that pours out in abundance in every fulfilment of life.    
 
                                                          
237  ‘... njhpahj jj;Jtidj; Njidg; ghiyj;... ‘ (Njth.VI.024.1). 
238  ‘mg;gd;eP mk;ikeP Ia Dk;eP md;Gila khkDk; khkp Ak;eP...’ (Njth.VI.095.1). 
‘To me! Father you are, mother you are, affectionate uncle and aunt you are...’ (Tēv. VI.095.1). 
239  ‘jhq;Nfhy ntd;nsYk;G G+z;Ljk; NkNwwpg; 
 ghq;fhd T+h;f;nfy;yhk;Q; nry;Yk; gukdhh;...’ (Njth. IV.095.5).  
‘Adoring himself with the beautiful white bones riding on a bull which belongs to him, he goes to all the 
villages that are nearby’ (Tēv. IV.19.5). Śiva wandering as ‘beggar’ is a popular icon in Tamil Nadhu. The 
story of Śiva taking this (Bhikshatana) depicts Him in an amorous light. It is related that to subdue the 
arrogance of the sages of the Daruka forest, Śiva assumes the form of a naked mendicant, and seduces the 
wives of the sages. The sages fueled by anger rushed to destroy him by sending a deer, a tiger and a snake 
to kill him but he defeats all of them. The deer he bears on one hand and as for the tiger, he kills it, flays it 
and wears its skin. The serpent becomes his garland. See Kramrisch, 1981, p. 155.   




If Śiva is everywhere ‘seeing Him’ in everything is the ultimate significance of 
human life (Tēv. 6.087.1)241. Significantly, one has to ‘see Him’ in one’s mind and heart. 
This Śiva ‘within’ is the God Tirunāvukkaracar (Tev. VI.08.5).242  This realization 
allowed the nāyaṉār, who once considered the ‘world as impermanent’ (PP. 1307)243, to 
consider birth as a human being is worthwhile  (Tēv. IV. 081. 4)244. Appar commands 
every one of his organs and limbs to worship and adore his God (Tēv. IV.09.1)245.    
 
 However, such a search is possible only for the humble and repentant person who 
begins to acknowledge his or her own ignorance of the true nature of Śiva and the cosmic 
realities (Tēv. IV.079.1).246 Śiva will grant his assistance to such a repentant person and 
remove the veil of ignorance and allow him to possess a true knowledge of Him and of 
all realities. Therefore, Tirunāvukkaracar in many of his hymns implores divine   
assistance that leads to this profound experience of being united to the Śiva (Tēv. IV. 
095.6)247. Even before wickedness overpowers him, the Lord in benevolence must 
                                                          
241  ‘thdtd;fhz; thdtu;f;Fk; Nkyh dhd;fhd;! 
‘He is of the empyrean, see Him! He is far above the celestials, see Him!... (Tēv. 6.087.1). 
242   ‘kdj;jfj;jhd; jiyNkhd; thf;fp Ds;shd; thahuj; jd;dbNa ghLe; njhz;lu;’ (Nj. 
VI.08.5). 
‘… in my mind’s core is He, (with His feet) on my head is He, in speech is He, and in the hearts of the clan 
of devotees’ (Tēv. VI.08.5). 
243   ‘epy;yhj cyfpay;G fz;L epiyah tho;f;if’ (ng.G. 1307) 
244  ‘...kdpj;jg; gpwtpAk; Ntz;Lt Njape;j khepyj;Nj’ (Njth. IV. 081.4). 
‘...even birth as a human being on this great earth is desirable...’ (Tēv. IV. 081. 4). 
245  ‘jiyNa ePtzq;fha; - jiy khiy jiyf;fzpe;J ... jiyNa ePtzq;fha;’ (Njth. 
 IV.09.1). 
‘O Head of mine! Bow down to the Head of all the universe ... O eyes mine! Behold Him...’ (Tēv. IV.09.1). 
246  ‘...mk;khidaLjd; wd;d ahjpiaae;j kha nrk;khd nthspnfhz;Nkdpr; rpe;ijA 
nshd;wp epd;w vk;khidepida khl;Nl ndd;nra;thd;Nwhd;wpNdNa’ (Njth. IV. 079.1). 
‘... Once, a slave of past karma, I failed to remember my Lord. Now having gone mad, I babble like a 
fool...’ (Tēv. IV.079.1). 
247  ‘fUtha;f; fple;Jd; foNy epidAq; fUj;JilNad; 
 cUtha;j; njupe;Jd;w dhkk; gapd;Nw DdjUshy; 
 jpUtha;g; nghypar; rptha ekntd;W ePwzpe;Njd;  




imprint his feet, on his heart. In the absence of the Lord granting him this favour, he 
paradoxically suggests that the Lord’s auspiciousness will be “doubted” as a Lord (Tēv. 
IV. 097.6)248.  
 
Later, Tirunāvukkaracar who sought divine assistance declares that the Lord has 
been benevolent to him and granted him the gift of the mystical experience of being 
united to the Lord’s ‘sweet gold foot’ (Tēv. IV. 81.4).249 This union of the devotee to Śiva 
is compared to the conjugal union of man and woman, which lasts forever without 
separation. Śiva owns the devotee as the lover owns his beloved and the beloved 
surrenders to Śiva as his protection and love. Tirunāvukkaracar sings of this experience 
in the persona of the female lover of classical poetry and gives a fine and powerful 
expression to the emotional aspect of Tamil Śaiva religion.  
 
In this state of having received the assistence of the Lord, after having the 
mystical experience of being one with him, Tirunāvukkaracar searches for words to 
express his mystical experience. The ineffability of such an experience leads him to 
various expressions of delight. One such expression of delight is found in the narration of 
Tirunāvukkaracar’s vision of Śiva seated at mount Kailāsa. Cēkkiḻār narrates that after 
‘seeing the inexpressible yearning with the blissful sight, he held his hand above his head 
and fell to the ground. Then he rose to his feet, sang, danced, and wept before the 
                                                                                                                                                                             
‘Lying in the womb, I thought only of your feet. Committing it to memory, I recited your name.  
Through your grace, I chanted “Hail Śiva,” And wore the sacred ash as the sign of my blessing. 
O Araṉ of Pātirippuliyūr, Give me your own state of Śiva!’ (Tēv. IV. 095.6) 
248  ‘…mk;ik abNaw; fUSjp nad;gjpq; fhuwpthu; 
 nrk;ik jUrj;jp Kw;wj; JiwAQ; rptf;nfhOe;Nj’ (Njth.IV.097.6). 




presence of the Lord’ (PP. 1650)250, ‘tears poured like rain’ (PP. 1657)251. Such 
expressions of the experience of divine assistance, also includes expressions of courage 
and fearlessness before the power of evil and suffering.   
 
Tirunāvukkaracar also compares the experience of joy that is achieved in seeing 
Śiva in everything, to that of the soothing effects of the experience of nature (Tēv. 
V.014.10)252. Thus, in poetic imagery and diction, the comparison made between the 
ineffable experiences of joy, to the experience of nature indicates the profoundness of 
Tirunāvukkaracar’s experience of Śiva. Such an experience for Tirunāvukkaracar is a 
gift of the divine and the profundity of such an experience is felt because of its 
ineffability. However, what is clear is that, these divine experiences are pēyriṉpam 
(Ngupd;gk;) or a great delight which is far beyond all other joyful experiences that the 
world can offer. This experience of great delight is an inner experience because Śiva 
manifests Himself in the very depth of oneself (Tēv. VI. 028.10)253. Such a mystical 
experience is a dialogical process between Śiva and the devotee. It is Śiva’s duty on the 
                                                          
250  ‘fz;l Mde;jf; flypidf; fz;fshy; Kfe;J njhz;L 
 ifFtpj;J vjph;tpOe;J vOe;J nka;Fiya mz;lh; Kd;G 
epd;W Mbdhh; ghbdhh; mKjhh; njhz;ldhh;f;F mq;F epfo;e;jd ahh; nrhy;ty;yhh;’ 
(ng.Gh 1650). 
251  ‘… Mh;ej fz;zPh; kio Jhq;f…’ (ng.G 1657). 
252   ‘fdpap Dq;fl;b gl;l fUk;gpDk; gdpk yu;f;Fow ghitey; yhupDk; 
 jdpK bftpj; jhS kurpDk; ,dpad; jd;dile; jhu;fpil kUjNd’  
(Njth. 5.014.10). 
‘Sweeter than sweet fruit, raw cane sugar, Lovely women with fresh flowers in their hair, 
Sweeter than sole dominion over vast lands, Is Iṭaimarutu’s Lord To those who reach him’ 
253  ‘I hold no one who deserve me. Than myself; yet within myself. There is one dear to me – 
 Iṉṉampar’s Lord Who is the breath of life, Which enters and leaves me, Abides within’  




one hand to hold to his devotee, and on the other hand it is the duty of the devotee to 
completely surrender to Śiva’s protection (Tēv. V.164.1).254 
  
The profound experience of the Śiva’s presence in one’s self effects 
transformation in life, prompting a desire for service of Him. Service to Śiva is the motto 
followed by Tirunāvukkaracar. He carried a hoe with him as a symbol of this service. 
Therefore, Tirunāvukkaracar wandered from temple to temple singing the praise of Śiva, 
proclaiming the futility of pilgrimage to sacred palces and the need to have a deep and 
abiding love for Śiva. He performed menial service in the shrines – washing and 
sweeping the temple floors, gathering flowers and making garland of various types, 
cutting grass to clear the path for Śiva devotees. He approached Śiva as a humble servant. 
Śiva is the master; the devotee is the servant ever alert to obey his Lord by loving and 
submissive service. He never forgot his daily duties to Śiva (Tēv. V.019.9, IV.01.6)255. 
Tirunāvukkaracar in the course of his life spiritualized this ‘Śiva-tontu’ (rpt njhz;L), 
work as worship for Śiva and enlighten many seekers to experience divine love as the 
goal and the fulfilment of life.   
.  
What is worth noting is that Cēkkiḻār in exquisite imagery and poetic diction 
makes one witness coalescence of the two brilliant seers Tiruñāṉa Campantar and 
Tirunāvukkaracar  at the sacred temple of Vedaranyam hollowed by the Vedas. It is not a 
mere confrontation of a younger truth-seer meeting an older servitor of Śiva. Their 
spiritual animation and love of Śiva blazed in radiance in their gleaning countenance 
                                                          
254 ‘Once he sought me out, came to me, and gave me his sign. The dear Lord ... asks me to come to him 
there’ (Tēv. V.161.1) 




covered with holy ash in the ‘Five Letters’256 they chanted continuously connoting the 
divine name, and in the vivifying currents of the faith of the devotees who followed them. 
The self fulfilment seen in Tiruñāṉa Campantar and the self-denial of Tirunāvukkaracar 
converged in mid-point, and blazed a trail of compelte interaction of two-in-one love is 
Śiva. In a beautiful stanza, Cēkkiḻār delianates the evolving world with it dense 
obscurities and the two most intimate lovers of Śiva, Tiruñāṉa Campantar and 
Tirunāvukkaracar in the one pointed consciousness. The love-enegery of Śiva in Sakti, 
the moving principle of divine assistance, clears the clouds of unknowing before the the 
unifying and unanimous vision of truth perceived by the ‘child of wisdom’ i.e. Tiruñāṉa 
Campantar and noble Tirunāvukkaracar (PP. 1446-1458). Truly both the nāyaṉmār 
stepped into divine omnipresence in a upsurge of love ineffable and experienced the bliss 
of Śivan  (rpt Mde;jk; - Śiva-āṉantam) i.e. the bliss of being in Śiva.   
 
Cēkkiḻār even narrates the nāyaṉār as one, who never grew tired of seeking the 
Lord’s assitence and records the time when the Lord did not bestow his kindness; he 
remonstrated with Śiva in his desolation. He expostulates the Lord as one ‘without 
mercy’ (,uf;fk; xd;W ,y;yPh; : irakkam oṉṟu illīār) (PP. 1538)257. He takes a further 
step by demanding from the ‘Lord of the Vedas, who has vanished in the heavens, to 
bestow the favour to draw near to him and thereby to behold his form with his own eyes’ 
                                                          
256 The five letter prayer is (ekrptha) ‘na ma si va ya’ (NB in roman script, this is five syllables of two 
letter each, but in Tamil script each syllable is a single letter). The syllables ‘na’ (e) and ‘ma’ (k) represent 
the bondage in which the human soul is trapped, ‘si’ (rp) and ‘va’ (th) represent Śiva and his Sakti, and 
‘ya’ (a) represents the soul in between the two.    
257  ‘…njz;ePh; mzpe;jhh; jpUf;fhg;G ePf;fj; jho;f;fj; jpUf;filg;G 
 vz;zPh; ,uf;fk; xd;W ,y;yPh; vd;W ghb…’(ng.G. 1538). Cēkkiḻār uses the word ‘,uf;fk;’ i.e. 




(PP. 1638)258. Cēkkiḻār portrays Tirunāvukkaracar as the one who tirelessly begged for 
Śiva’s favour, and continued to assert that even before a favour was granted it was 
received because he was confident the Lord was sure to grant him what he desired. 
Cēkkiḻār uses the actual words of Tirunāvukkaracar ‘not only has he saved my life, but 
he has also showered his favour on me’ and “I have done such wrong” but yet ‘his flood 
tide of kindness reached even me’ (PP. 1341-1342)259. Cēkkiḻār narrates various 
transformations that occurred in Tirunāvukkaracar as the result of receiving divine 
favour (PP. 1290 -1699).   
 
However, it must be emphasised that, Cēkkiḻār does equate the experience of 
favour to the expression of emotion or the experience of worldly reality. Drawing 
congruence between the external expressions, enjoyment of worldly realities and the 
experience of favour, Cēkkiḻār expresses the ineffability of the experience of support. As 
a result, he states that the experience of benevolence is beyond all the pleasures that are 
gained from experiencing worldly realities. It makes one crave to be in the presence of 
the Lord (PP. 1648-1670). Cēkkiḻār in narrating the life of Tirunāvukkaracar honours 
him as the one who ‘was transformed in the likeness of Śiva’s joy and wisdom, the 
ultimate attainment’ (PP. 1697)260. Cēkkiḻār sees Tirunāvukkaracar as a mystic who saw 
                                                          
258  ‘…mz;zNy vid Mz;L njhz;L mUtpa mKNj 
 tpz;zpNy kiwe;jUs; Ghpa Ntj ehafNd 
 fz;zpdhy; jpyf;fapiyapy; ,Uw;j ep;d;Nyhyk; 
 ez;zp ehd; njho eae;J mUs;Ghp vdg; gzpe;jhh;…’ (ng.G 1638). 
259  ‘…me;epd;w epiyf;fz; mfd;wplYk; mbNad; capNuhL mUs; je;jJ vdhr;…’(ng.G. 1341) 
 ‘…,q;Fvd; nray;cw;wgpiog;G mjdhy; Vwhj ngUe;jplh; 
 Vwplepd; jq;Fk; fUizg; ngUnts;sk; ,lj; jFNkh vd ,d; ddjhk; nkhopthh;’  
(ng.G 1342). 
260  ‘…ez;mhpa rpthde;j QhdtbNa Mfp mz;zyhh; Nrtbf;fPo; 




Śiva in everything and everything in Śiva. His mysticism had a profound influence on 
Cēkkiḻār. He acknowledges this in his work (PP. 1455)261. 
 
3.5 The Mystical Quest of Cuntaramūrti Nāyaṉār 
Apart from the nāyaṉmār mentioned above, another nāyaṉār whose mystical legacy 
influenced the shaping of the devotionalism of the Periya Purāṇam is Nampi Ārūraṉ 
(ek;gp MUud;), populary known or Cuntaramūrtti (Re;ju %h;j;jp) nāyaṉār. 
Cuntaramutti or ‘Handsome Lord’ lived in the ninth century after the Common Era. 
Though his life span was short, his contribution to the Tamil Śaivism equalled that of 
other nāyaṉmār. His composition of songs of praise of Śiva, one thousand and twenty six 
of them, are canonized as the seventh of the twelve Tirumuṟai. He initiated the tradition 
of hagiographical literature in Tamil Śaivism by listing the exemplary worshippers of 
Śiva. His hagiography which was known as the Tiruttoṇṭar Tokai (jpUj;njhz;lh; 
njhif) or the ‘Roll of the Holy Servants of the Lord’ was used by Cēkkiḻār as a 
primary source for his master piece i.e. for the mystical narrative of the Periya Purāṇam 
(PP.48)262.   
                                                          
261  ‘mUs; ngUF jdpf;flYk; cyFf;F vy;yhk; 
 md;G nrwp flYkhk; vdTk; Xq;Fk; 
nghUs;rka Kjy;irt newpjhd; ngw;W 
Gz;zpaf; fz; ,uz;L vdTk; Gtdk; ca;a ,Us; fLcz;lth; mUSk; mfpyk; 
vy;yhk; <d;whs; jd; jpUtUSk; vdTk; $bj; njUs; fiyQhdf; fd;Wk; murk; nrd;W 
nrq;ril ahdth; Nfhapy; rhh;e;jhh; md;Nw’ (ng.G. 1455). 
They are a unique ocean of grace, inseparable and incomparable, 
They are a sea of love ever expanding; they are a pair of eyes, 
They are the essence of Śaiva pathway. 
They are the embodiment of the grace of the one who drank poison to grant life eternal, whose 
consort is her who gave life to all that exists.  
They are to be emulated (PP. 1455).   
262  ‘kw;W ,jw;Fg; gjpfk; td;njhz;lh;jhk; 
 Gw;wplj;Jvk; Guhzh; mUspdhy; 
 nrhw;w nka;j;jpUj; njhz;lj; njhifvdg; 




 In the prologue to his work the Periya Purāṇam, Cēkkiḻār recounts the 
circumstances which led Cuntaramūrtti to sing poems in praise of devotees who had 
melted in love for him and their matchless servitutde to Him (PP. 11-50)263.  In end of the 
narration Cēkkiḻār notes, willed by Śiva, and ‘that the whole world might find salvation 
and the Śaiva religion flourish, the famous poet Nampi sang the glory of the servants of 
the Lord’ (PP. 49)264. Cuntaramūrtti thus composes the garland of verses, listing the well 
recognised servitors of Śiva in his famous Tiruttoṇṭar Tokai265 which forms an authentic 
source for Cēkkiḻār’s Periya Purāṇam. It is through Tiruttoṇṭar Tokai, Cuntaramūrtti 
initates a tradition of venerating the servitors of Śiva and composing poems about them. 
What makes this work distinct from the rest of the nāyaṉmār, apart from the poetic 
excellence and musical quality of the poems which were in varing degree common to all 
the poets, is the biographical dimension which emerges involuntarily.  
 
This biographical aspect may be taken for granted as a natural outcome, though 
his intention was only to celebrate them as commissioned by Śiva and not to write their 
lives.  Armed with humility and integrity, he tunes himself joyfully in worshipful 
reverence to carry out Śiva’s injuction and sees in it a flawless pathway to rid himself of 
                                                                                                                                                                             
‘The Roll of the Holy Servants of the Lord is the principal source of this present work. Its author was 
Nampi …’(PP 48). 
263 Cēkkiḻār makes Upamanyu Muni, a famous hermit, relate the account. It is narrated that one day, 
Upamanyu Muni and his disciples saw a beam of light streak across the sky. The disciples requested the 
Muni to explain the effulgence. He replied “Nampi Ārūraṉ! indeed a noble man who had conquered the 
five senses”. “He is worthy of worship”. Upamanyu concluded that Cuntaramūrtti, once lived as 
Ālālacuntarar, an attendant of Śiva, in his celesial abode, Kailāsa. Śiva sent him to live on earth to fulfil his 
love for two damsels and serve Śiva as a human devotee. “In order the the South country where the 
penances abound might prosper, and the faultless ‘Roll of the Holy Servants of the Lord’ be given to the 
world, aided by divine favour Cuntaraṉ’s attention lit upon them. “His is returning after enjoying in the 
guise of a human person the company of damsels”.  
264  ‘cyfk; ca;aTk; irtk; epd;W XqfTk; myF,y; rPh;ek;gp M&uh; ghba 
 epyT njhz;lh;jk; $l;lk; epiwe;J ciw FyT jz;Gdy; ehl;L mzp $Wthk;’  
(ng.G 49). 




pain and imperfection. He is filled with melting love towards the holy band of Śiva 
devotees and takes the pledge of loyal service to each of these mighty warriors.  These 
two strands – one, worshiping of the servitors of Śiva, and two, the biographical account 
in his work – were picked up by Cēkkiḻār. Cēkkiḻār enlarges upon the tradition set by 
Cuntaramūrtti and gives him due recognition as the originator of these two strands of the 
celebrated tradition making Cuntaramūrtti the ‘hero’ or ‘jiytd;’ of his work and 
contantly repeating his indebtedness to Him.  
 
The influence of the servitors of Śiva on Cuntararmūrtti’s life is further evidence, 
as he makes use of many of their ideas, metaphors and similarities to present his own 
experience of Śiva. However two significant events mark him out among the nāyaṉmār. 
These were the experience of Śiva taking him captive as his servant (āṭkoḷ: Ml;nfhs;) 
by obstructing (taṭuttu: jLj;J) his marriage266, and his sending of Śiva as a messenger 
to settle his domestic dispute267.  Cuntararmūrtti’s differing yet familiar relationship with 
Śiva earned him the name ‘harsh devotee’ or ‘violent servant’ (vaṉṟoṇṭaṉ: 
tz;njhz;ld;) (PP. 216)268, while his casual loving companionship as a friend (Njhod;: 
                                                          
266 It is narrated in the Periya Purāṇam on Cuntarar’s wedding day Śiva appeared in the assembly 
disguised as an old man, showed the bridegroom a contract of bondage, and claimed that Cuntarar had 
been promised to him as his slave since generations past. Cuntarar denied the claim calling the old man 
“madman” (pittaṉ: gpj;jd;), but the old man persisted, and the argument erupted into a violent quarrel. 
When the old man suddendly disappeared into the aruṭṭuṟai (‘shrine of grace’) temple at Veṇṇeynallūr,  
Cuntarar realized tthe true identiy of the old man as Śiva, he sang a hymn declaring that he would forever 
be the slave of ‘the madman’ (PP. 147-227). The Lord called Cuntarar his ‘rude or aggressive devotee’ 
(vaṉṟoṇṭaṉ) and commanded him to sing a song addressed to Him as “madman” (pittaṉ: gpj;jd;)’.  
267 On another occasion Cuntarar sought Śiva’s help in marriying yet another women, Caṅkili. Śiva 
punished him with blindness when the poet broke his promise to Caṅkili and restored it in respose to his 
pleas. Śiva infact served as Cuntarar’s messenger to appease Cuntarar’s first wife’s anger at the saints 
infidelity  
268   ‘kw;W eP td;ik Ngrp td;njhz;ld; vd;Dk; ehkk; ngw;wid ekf;fk; md;gpd;’ (ng.G 216). 





tōlaṉ) (Tēv. VII.51.9)269 with Śiva made him known as ‘the Lord’s comrade’ (tampirāṉ 
tōḻar: jk;gpuhd; Njhod;) (Staal,1988, p. x).  
 
Intitiated into a life by a transformative event in which he was claimed as Śiva’s 
‘harsh devotee’, Cuntaramūrtti embarks on his journey to sing poems of devotion to Śiva. 
Just as other nāyaṉmār, Cuntaramūrtti too sings in praise of Śiva. Śiva is praised as the 
‘utaman’ (cj;jkd;) (Tēv. VII. 100.2-10)270. In Tamil the word ‘utaman’ (cj;jkd;) is 
used to cannote an execellent or virtuous or great ‘man’. An execellent or virtuous 
women is refered as ‘utami’ (cj;jkp;). This execellent man i.e. Śiva for Cuntaramūrtti is 
also loving father. Most of Cuntaramūrtti poems sing of Śiva as a father in the masculine 
personal pronoun sense (Tēv.VII.34.1)271.  
 
For Cuntaramūrtti Śiva as a father is also a good friend (Njhod;:tōlaṉ) who 
knows the heart of his friend. Hence, Cuntarar willed to be ever closer in an intimate 
friendship with the Lord. It was for this reason at every juncture of his life, when 
subjected to conflict and deprivation he turned to his faithful friend (Njhod;: tōlaṉ) i.e. 
the Śiva (Tēv. VII. 51.10)272. Such friendship for Cuntarar dispels the inner darkness that 
                                                          
269  ‘Vopiraha; ,irg;gadha; ,d;dKjha; vd;Dila NjhoDkha; 
 ahd; nra;Ae; JupRfSf; Fldhfp khionahz;fz; guitiaj;... (Njth. VII.051.10). 
‘I am an ignorant wrentch, parted from my God Ārūr, from him who is the seven notes of music, the fruit 
of my song, my sweet ambrosia, the dear friend who aided me in my crimes...’(Tēv. VII.051.10). 
270  ‘...CDapu; NtWnra;;jhd; nehbj; jhd;kiy cj;jkNd’ (Njth. VII.100.1). 
‘...He elevated my body and life within it. How great is He! (Tēv. VII.100.1). 
271  ‘jk;ik NaGfo;e; jpr;ir NgrpDQ; rhh;fp De;njhz;lh; jUfpyhg; 
 ngha;k;ik ahsiug; ghlh Njanae;ij GfYhh; ghLkpd; GytPh;fhd;’ (Njth. VII.51.1). 
‘Poets! Though you speak flattering words praising them and though you are always by their side. 
Without praising the hypocrites who are bundle of lies and who are slaves to worldy pleasures praise the 
greatness of pukalūr of our father’ (Tēv. VII.51.1). 
272  ‘Vopiraha; ,irg;ghdha; ,d;dKjha; vd;Dila 
 NjhoDkha; ahd;nra;Ae; JupRfSf; Fldhfp...’ (Njth. VII.51.10) 




prevents that perfect union with the Lord and impels one to constantly yearn for Him 
(Tēv. VII.51.1)273. It is because as a friend Śiva is in love with his devotee. For his love 
for his devotee, Cuntaramūrtti makes a point of calling Śiva as ‘the mad one’ (pittā 
piṟaicūṭī: gpj;jhgpiwR+B) (Tēv. VII.1.1)274. Hence, like his predecessors, repeatedly but 
uniquely, speaks of the Śiva as love. Cuntaramūrtti, therefore, enacted a vast range of 
incredible acts and subjected himself to immense obscuriations but as a faithful servant of 
Śiva, severd Him as a loving companion. In one of the poems, he sings that his 
relationship with the world was not to split but to unify and harmonise in love (Tēv. VII. 
51.1)275.  
 
This intimate companionship, which is so often a single-minded devotion, is 
fostered by the constant remembrance of his presence, by the constant calling of him and 
by the constant recital of his name within the innermost self; it was a means by which one 
can ever remain in blissful union with the Lord (Tēv. VII. 48.1)276. Hence, single-minded 
love to Śiva is one of the recurring themes in the hymns of Cuntaramūrtti (Tēv. 
                                                                                                                                                                             
The dear friend who aided me in my many crimes...’ (Tēv. VII. 51.10).  
273  ‘gj;jpikAk; kbikiaAq; iftpLthd; ghtpNad; nghj;jpdNeh aJ,jidg; 
 nghUswpe;Njd; Ngha;j;njhONtd; Kj;jpidkh kzpjd;id tapuj;ij  
 %u;f;fNdd; vj;jidehs; gpue;jpUf;Nfd; vd;MUu; ,iwtidNa’ (Njt. VII. 51.1). 
‘I know the nature of the disease that afflicts me, and makes me a sinner, makes me stop loving and serving 
the Lord; I hasten to worship him. How long must I, a fool, be parted from my Lord ... (Tēv. VII. 51.1). 
274  ‘gpj;jhgpiw R+BngU khNdaU shsh vj;jhd;kw thNjepidf; 
 fpd;Nwd;kdj; Jd;id itj;jha;ngz;izj; njd;ghy;ntz;nza;...’ (Njth. VII.I.I). 
‘O madman with the moon-crowned hair, God of grace, O Lord, How can I forget you?’ (Tēv. VII.1.1). 
275  ‘gj;jpikAk; kbikiaAq; iftpLthd; ghtpNad; nghj;jpdNeh aJ,jidg; 
 nghUswpe;Njd; Ngha;j;njhONtd; Kj;jpidkh kzpjd;id tapuj;ij  
 %u;f;fNdd; vj;jidehs; gpue;jpUf;Nfd; vd;MUu; ,iwtidNa’ (Njt. VII. 51.1). 
‘I know the nature of the disease that afflicts me, and makes me a sinner, makes me stop loving and serving 
the Lord; I hasten to worship him. How long must I, a fool, be parted from my Lord ... (Tēv. VII. 51.1). 
276  ‘kw;Wg; gw;nwdf; fpd;wp epd;jpUg; ghj Nkkdk ghtpj;Njd; 
 ngw;w Yk;gpwe; Njd;, dpg;gpw thj jd;ikte; nja;jpNdd; 
 fw;w tu;njhO Njj;jQ; rPu;f;fiw A+upw; ghz;bf; nfhLKb 
 ew;w thcid ehd;k wf;fpDQ; nrhy;Yk;eh ekr;rp thaNt’ (Njth. VII.048.1). 
‘Renouncing all my ties, I think only of your feet. Thinking of them, I have achieved the purpose of my 




VII.051.9)277. The nāyaṉār pleads guilty to his many failings in expressing this single-
minded devotion to Śiva. He sings that, showing no gratitude to Śiva and his devotees, he 
has been wasting his life ‘wandering, committing crimes and insulting other men true to 
Him alone (Tēv. VII. 69.1)278.  He regrets ‘having gone astray from the right path and 
spoken only lies (Tēv. VII. 001.4)279. With deep sense of regret and humility, openly 
calling himself lower than a ‘nāyēn’ (ehad;) meaning dog, he considers himself as the 
lowest of the devotees (Tēv. VII.069.8)280.   
 
This sense of lowliness does not prevent an optimism that results from the placing 
his full trust in the forgiving of Śiva (gpioAs;d nghWj;jpLtu; : piḻaiyaḷḷaṉa 
poṟuttiṭuvar) (Tēv. VII.89.1)281. He bodly asserts his confidence in Śiva. The source of 
his optisim is his faith that the devotee has Śiva for support refuge (Tēv. VII. 54.1)282.  
Cuntaramūrtti further sings ‘I worship no god other than you. I am blind, but if you 
would give vision, it is you that I want to see. You who can make the blind see! (Tēv. 
                                                          
277  ‘ifafd;wpl; nlw;Wsdha;g; gphpe;jpUf;Nfd; vd; MUh; ,iwtidNa’ (Njth. VII.051.9). 
‘...How can I live far away from my god in Arur? ... The god whom I love with all my heart? (Tēv. 
VII.051.9). 
278  ‘jpUTk;nka;g; nghUSQ; nry;tKk; vdf;Fd; rPUilf; foy;fs;vd; nwz;zp 
 xUtiu kjpah Jwhikfs; nra;Jk; CbAk; ciwg;ghdha;j; jpupNtd; 
 KUfku; Nrhiy R+ojpU Ky;iy thapyha; thapdhy; cd;idg; 
 gutpLk; mbNad; gLJau; fisaha ghRh jhguQ; RlNu’ (Njth. VII.069.1). 
‘Taking your glorious feet for my blessing and lasting wealth and treasure, I wander, committing crimes, 
insulting other men, true to you alone, O Lord of holy Mullaivāyil of fragrant groves! Since I am your 
devotee, free me from suffering, O Lord of Souls, Supreme Light! (Tēv. VII. 69.1). 
279  ‘....nfhbNad;gy ngha;Naciug; Ngidf;Fwpf; nfhs;eP... (Njth. VII.001.4). 
280  ‘ekgNd md;W ntz;nza;ey; Yhhpy; ehapNdd; wd;idMl; nfhz;l rk;GNt...’  
(Njth. VII.069.8) 
281  ‘gpioAsd nghWj;jpLtu; vd;wbNad; gpioj;jf;fhy; gopajidg; ghuhNj’  
(Njth. VII. 089.1). 
282  ‘mOf;F nka;nfhd; jpUtb aile;Njd; mJTk; ehd;glw; ghynjhd; whdhy;’  
(Njth. VII. 54.1). 





VII. 92.8)283. The higher experience of this love of Śiva is expressed by in terms of 
delicate affection and Cuntaramūrtti too compares the expreince of the Śiva to the 
enjoyment of matrial objects and taste and sweetness that accrues by eating various 
edibles (Tēv. VII. 24.1)284.  
 
What should be noted is that the path followed by Cuntaramūrtti is the path of a 
friend. One of the well-known names of Cuntaramūrtti is ‘tōḻar’ (Njhoh;) (Tēv. 
VII.51.9)285 which means the friend of the Lord. Cuntaramūrtti obyed the dictum of 
entering into a diologic relationship with Śiva and exemplified, in his realisation that 
relationship of a friend with Śiva as a boon companion. Śiva was his best friend. 
Although he won friendship of the Lord and took liberties with Him that one normally 
takes with a friend, he never forgot the supremacy of the Lord. His frineship was rooted 
in Śiva’s supremacy, and it is not of the usal commonplace variety. Śiva was his friend 
and at the sametime his Lord. In one of the verses of his poem, he expresses his intense 
longing for union with him and asks, “When can I approach Thee O Lord?” (Tēv. 
                                                          
283  ‘Ngzh njhope;Njd; cd;idmy;yhw;gpw Njtiuf; fhzh njhoe;Njd; fhl;Ljp 
Nay;,d;dq; fhz;gd;ehd; G+zhd; muth Gf;nfhspA+u;mtp dhrpNa fhzhj fz;fs; 
fhl;lty;yfiwf; fz;lNd’ (Njth. VII.092.8). 
284  ‘gz;zpilj; jkpnohg;gha; goj;jpdpw; Ritnahg;gha; fz;zpil 
 kzpnahg;gha; fLtpUl; Rlnuhg;gha; kz;zpil abahh;fs; 
 kdj;jplh; thuhNk tpz;zpilf; FUfhT+h; nts;sil ePad;Nw’ (Njth. VII.29.6). 
‘You are like the sweetness in music; you are like the sweet taste found in fruits. 
You are as precious as the apple of the eye. You are like the light in the midst of dense darkness. 
You who are in the outer-space, is the protecting Lord, veḷḷaṭai in Kurukāvūr, so that sufferings may not 
enter into the minds of devotees in this world’ (Tēv VII.29.6).  
285  ‘Vopiraha; ,irg;gadha; ,d;dKjha; vd;Dila NjhoDkha; 
 ahd; nra;Ae; JupRfSf; Fldhfp khionahz;fz; guitiaj;... (Njth. VII.051.10). 
‘I am an ignorant wrentch, parted from my God Ārūr, from him whois the seven notes of music, the fruit of 




VII.84.9)286. The poems composed by Cuntaramūrtti reveals a sense of friendly 
familiarity and at the same time they are inspired by a deep devotion.  
 
Just as the other nāyaṉmār who influenced his vision of mysticism, Cēkkiḻār 
devoted considerable attention to Cuntaramūrtti nāyaṉār. His life story is narrated in the 
form of a biography and is used as a single plot that unifies the other biographies of the 
nāyaṉmār in the Periya Purāṇam. This is evident in Cēkkiḻār’s clear placement and 
praise of the life story of the Cuntaramūrtti in the narration. His life story appears in 
verses 22-29, 147-349, 3160-3374, 3753-3927 and 4234-4286 and forms the centrifugal 
force around which Periya Purāṇam is created. This admiration of Cēkkiḻār is easily 
discerned by his constant referrals to the Cuntaramūrtti in various other places (PP. 550, 
972, 1270).287 Cēkkiḻār venerates Cuntaramūrtti as a ‘devotee of the feet of the Lord’, as 
the one ‘who had the Lord in his heart’, a ‘great man’ and a one ‘worthy of imitation’ 
(PP. 29)288.  
 
What is even more significant in the Periya Purāṇam, in the biography of 
Cuntaramūrtti, is that such a Śiva manifests himself in human form (PP. 231)289, to claim 
friendship with his devotees. His spiritual essence comes in human form to dispel the 
                                                          
286  ‘...ehabNad; va;Jt njd;WnfhNyh fhh;tay; R+o;fhdg;...’ (Njth. VII.084.9). 
287   ‘...gyh;Gfo; ntz;nza; ey;Yhh; Mtzg; goikfhl;b cyF ca;a Mz;L 
nfhs;sg; ngw;wth; ghjk; cd;dpj; jiykpir itj;J thOk; jiyik ek; jiyik 
MFk;’ (ng.G. 550). 
‘For the salvation of the world, the Lord ... produced the ancient deed of ownership at Tiruveṇṇeynallūr, 
and there took possession of his servant. Now we place our head beneath his servant’s feet and mediate 
upon them’ (PP. 550).  
288  ‘...jk;gpuhij; jd; cs;sk; joP,atd; ek;gp MUud; ehk; njhOk; jd;ikahd;’ (ng.G. 29) 
289  ‘mJfz;L ...nghJklj;jpd; cs;GFe;J ... G+e;jhuhd; jpUKbNky; gJkyh;j;jhs; itj;Jg; 
gs;sp nfhs;thh; Nghy; gapd;whh;’ (ng.G. 231). 
‘Seeing this, the Lord ... unkown to all entered the monastery. There he made as if to lie down to sleep with 




darkness of his devotees and to claim oneness with him (PP. 407).290  This spiritual 
essence of God is a redemptive grace (aruḷ) of His love. When a devotee gets entangled 
by this love, the Lord abides in this love (PP. 337)291. The influence of Cuntaramūrtti on 
shaping the composition of the Periya Purāṇam is very evident when Cēkkiḻār sings of 
the nāyaṉār, in the state of being possessed by the Lord (PP. 252)292.   
 
3.6 Summary  
The Periya Purāṇam of Cēkkiḻār is an invaluable hagiography of the Śiva-toṇṭar (rpt-
njhz;lh;) or servitors of Śiva.  It gives information about the sixty-three nāyaṉmār of 
whom the major four, Tirumūlar nāyaṉār, Tiruñāṉacampantar, Tirunāvukkaracar and 
Cuntaramūrtti nāyaṉār, together account for well over half of the total length of the 
Periya Purāṇam. It is their lives that form the basis for the entire composition of the 
Periya Purāṇam; of 4286 poems almost 2409 of them are on these nāyaṉmār. For each of 
these four, Cēkkiḻār narrates the circumstances of their birth and early life, the way in 
                                                          
290  ‘MAk; Ez;nghUs; MfpAk; ntspNa mk;gyj;Js; epd;W MLthh; ck;gh; 
 ehafpf;Fk; m/J mwpaNth gphpah eq;ifjhd; mwpahikNah mwpNahk; 
 JhaePW nghd; Nkdpapy; tpsq;fj; Jhh;j;j NtlKk; Njhd;w Ntjpah; Ma; 
 Kha tz;zNk nfhz;Lk; njhz;lh; kwhj tz;zKk; fhl;Lthd; te;jhh;’ (ng.G. 407). 
‘The Lord who dances in the sacred court for all to see is at the same time the finest spiritual essemce. One 
day, in order to dispel to the world the geneoristy of his servant, the Lord took the disguise of a Brahmin of 
a dissolute character...’ (PP. 407). 
291  ‘kd;ngUe;jpU khkiw tz;L R+o;e;J md;gh; rpe;ij myh;e;j nre;jhkiu 
 ed;ngUk; gukhde;j ey;kJ vd;juj;Jk; mspj;J vjph;epd;wd’ (ng.G. 337). 
‘Like the red lotus, His holy feet, blossoms in the heart of those who love him. Like beetles that move 
around the lotus flower, the Vedas resound around his feet, Though, I am unworthy, those feet of the lord, 
stand before me, and have given the wine of heavenly bliss’ (PP. 337). 
292   ‘Ie;JNgh; mwpTk; fz;fNs nfhs;s msg;G mUk; fuzq;fs; ehd;Fk; 
 rpe;ijNa Mff; Fzk; xU %d;Wk; jpUe;J rhj;JtpfNk Mf 
 ,e;Jtho; rilahd; MLk; Mde;j vy;iy,y; jdpg;ngUq; $j;jpd; 
 te;jNgh; ,d;g nts;sj;Js; jpisj;J khW,yh kfpo;r;rpapy; kyh;e;jhh;’ (ng.G. 252). 
‘All his five senses were merged in the vision of his eyes, the four faculties of the mind merged and fixed 
on the Lord in meditation, the three qualities of him were enlightened now as pure intelligence, he was in 





which they became Śiva devotees, the pilgrimages from temple to temples, their service 
to Śiva, and the end of their mortal life.  
 
It is discernable in the narratives each of the four nāyaṉmār emerges with a 
distinct personality and they each followed a specific mode of reaching Śiva as if it is a 
unique manner of devotion to Śiva. There are four manifestation of the life of devotion 
that can be affirmed in their pathway to Śiva. The first is yōgam (all actions yoked to 
bodily discipline and meditation), which implies internal worship, a path followed by 
Tirumūlar nāyaṉār. This leads to attain the form of Śiva as Tirumūlar notes ‘becoming 
Śiva’ is the goal of Vedanta-Siddhanta (TM. 2393).293 The second is intimate service to 
Śiva in temples as a good son.  This takes the devotee nearer to Śiva. This is the path 
followed by Tiruñāṉacampantar often referred to by Cēkkiḻār as the child of God, and is 
regarded as the one who dedicated himself to the service of Śiva in the temple and 
therefore as the good exemplar of the path of a good son. The third is a way of Śiva-
realization through dedicated physical activity. It implies all work as service to the Lord. 
It consists in external acts of worship like cleaning the temple, gathering flowers for the 
deity. This is called the path of a servant. This leads one to reside in Śiva’s abode. It is 
this path Tirunāvukkaracar followed, a path as the Lord’s servitor. Thus by virtue of 
habitual practice of wielding the hoe to get rid of grass and weeds from temple precincts, 
Tirunāvukkaracar is portrayed as the exemplar of one who followed the path of the 
servant. The fourth is the path of a friend. Cuntaramūrtti nāyaṉār considered Śiva as his 
friend and as loving companion of Śiva. He earned the nickname ‘vaṉtoṇṭar of the ‘the 
                                                          




violent servant’ (PP. 216)294 because of his stormy friendship with Śiva, but by the same 
token he was known as ‘the companion of the Śiva’ or ‘tampirāṉ tōḻaṉ’ (jk;gpuhd; 
Njhod;) (Staal, 2008, p.x). So Cēkkiḻār presents Cuntaramūrtti as an exemplar of the 
path of companionship with Śiva.  For these vocal devotees of Śiva, singing in praise of 
Śiva is love-abounding and joy-abiding.  
 
These four loom immense as the poet protagonists of the unfolding drama of 
devotion enacted in Cēkkiḻār’s Periya Purāṇam. Cēkkiḻār immortalizes the lives and 
works of the illustrious ones. The beauty of the love of these nāyaṉār who made self-
discipline and self-knowledge as the basis for experiencing Śiva as love was enshrined in 
their soulful songs on Śiva (PP. 4)295.  The four classical nāyaṉmār have in common is 
this steadfast and unsullied love in their service and devotion to Śiva through songs.  
What inspired devotion in them is the indwelling presence of Śivam. These saints sought 
to march the presence of Śiva by the perfect surrender of their lives to His feet with 
immeasurable love, as revealed in the nāyaṉmār lives. Their experiences originate from 
above, within and without. The assistance of Śiva works from above as in the case of 
Tiruñāṉacampantar being fed by the divine milk. The experience of Tirunāvukkaracar 
and most of the devotees of Śiva spring by reflectively turning towards the self within. 
There is another kind of experience that originates from the beauty of the world without, 
the beauty of nature and the beauty of the many-faceted temples, to gaze into the heart of 
                                                          
294   ‘kw;W eP td;ik Ngrp td;njhz;ld; vd;Dk; ehkk; ngw;wid ekf;fk; md;gpd;’ (ng.G 216). 
“because you spoke such violent words, you have earned the nickname ‘Vaṉtoṇṭar’, or violent servant’ (PP 
216). 
295  ‘kjptsh; rilKb kd;Wshiu Kd; JjpnrAk; ehad;khh; Jha nrhy;kyh; 
 ... Efh;jUk; Gdpjh; Nguit tpjpKiw cyfpdpy; tpsq;fp nty;fNt’ (ng.G 4).  
‘In days of old the poet saints extolled in song the Lord dances in the sacred court ... To their assembly, be 




things as testified to in the experience of Tirumūlar nāyaṉār and Cuntaramūrtti nāyaṉār. 
All that they perceived externally in diversity was essentially one.   
 
What is even more note worthy in relation to these nāyaṉmār is that they 
identified and spoke of Śiva as love. Therefore, the goal of human existence is to ‘see 
Him’ (Tēv. 6.087.1).296 Such a pursuit is possible only for those who melt in love for 
Śiva; for such devotees who worship Śiva, will be given the true knowledge of knowing 
Him and all the realities that exist. It is this true knowledge which leads one to experience 
of the undifferentiated unity of all the realities in Śivam (TM. 270).297 The source of such 
experience may vary but the goal of the human soul is to abide in absolute union with 
Śiva and to identify oneself in union with Śiva (TM. 2393).298 This was the devotional 
experience of the early Tamil nāyaṉmār.  
 
 Cēkkiḻār true to the Tamil Śaiva tradition followed by the nāyaṉmār considers 
them as saving acts and forms of devotion.  Cēkkiḻār was a product of his own tradition; 
he followed the path set by the early Tamil nāyaṉmār and considered them as devotional 
giants. Their quest for a mystical union enkindled in him a deeper search for the meaning 
in life and of Śiva.  Cēkkiḻār faithfully recounted the lives of these saints and the path of 
                                                          
296  ‘thdtd;fhz; thdtu;f;Fk; Nkyh dhd;fhd;! 
 tlnkhopAe; njd;wkpOk; kiwfs; ehd;Fk;!(Njt. 6.087.1). 
‘He is far above the celestials, see Him! He became Sanskrit of the North and the Southern Tamil And the 
four Vedas; see Him! (Tēv. 6.087.1). 
297  ‘md;G rptk; ,uz;L vd;gu; mwptpyhu; 
 md;Ng rptkhtJ MUk; mwpfpyhu; 
 md;Ng rptkhtJ MUk; mwpe;jgpd; 
 md;Ng rptkha; mku;e;jpUe; jhNu’ (jpU. 270). 
‘The ignorant think that love and God are two; they do not know love is God. After knowing that love of 
God. They remain possessed of love which is God’ (TM. 270).  




devotion and knowledge shown by them (PP. 6)299. Like the early nāyaṉmār, Cēkkiḻār 
positions the divine-human i.e. the Śiva-devotee relationship at the heart of the narration. 
He acclaimed the greatness of Śiva as a God of love, and as ‘Father’ (appan: mg;gd;), 
‘Mother’ (ammai: mk;ik) and ‘Friend’ (tōḻaṉ: Njod;). Cēkkiḻār’s passion, as inspired 
by the early Tamil nāyaṉmār, was to posit a new type of devotion i.e. manifestation of 
devotion in service and moral living as communion with Śiva ... unsullied realization of 
Śivan, possession of Śivan, union in knowledge, and union in love while actively 
engaging with the world (PP. 143)300. In other words he wanted to communicate that self 
stands clothed in Śiva’s form. In conclusion Cēkkiḻār, as he himself acknowledged was 
heavily influenced by the tradition into which he was born and brought up (PP.5)301. He 
goes beyond these early nāyaṉmār to produce his own contribution to Tamil Śaivism that 






                                                          
299   ‘njhpTm Uk;ngUikj; jpUj;njhz;lh;jk; nghUm Uk;rPh; Gfyy; cw;Nwd; 
Kw;wpg; ngUF njz;fly; cw;Wcz; ngUeir xUR zq;fid xf;Fk; jifikNad;’ 
(ng.G. 6). 
‘Like a thirsty dog that tries to drink up the mighty ocean, I have set myself the task of setting forth the 
matchless glory of the holy servants of the Lord, although it lies beyond all human understanding’ (PP. 6). 
300  ‘NfLk; Mf;fKk; nfl;l jpUtpdhh; XLk; nrk;nghDk; xf;fNt Nehf;Fthh; 
 $Lk; md;gpdpy Fk;gplNy md;wp tPLk; Ntz;lh tpwypd; tpsq;fpdhh;’ (ng.G 143). 
‘...They do not seek heaven for themselves, but are content to be born into the world and to worship the 
Lord in love. That is the measure of their victory’ (PP. 143). 
301  ‘msT ,yhj ngUikah; Mfpa msT ,yhjmb ahh;Gfo; $WNtd; 
 msT$l ciug;G mhpJ MapDk; msT,y; Mir Jug;g miwFNtd;’ (ng.G. 5). 
‘The greatness of the devotees is beyond measure; beyond measure too their fame, which I am going to 
relate. Although to tell even the smallest measure of it is impossible, measureless zeal will spur me on to 





THE HISTORICAL CONTEXT OF THE PERIYA PURĀṆAM 
 
4.1 Introduction 
This chapter will address, in brief, the historical context i.e. the political, religious and 
social climate in which the Periya Purāṇam was created. An author’s composition 
generally reflects his or her society. It is his or her historical environment that informs an 
author’s perspective for a deeper reflection and adaptation of the changing demands of 
life. This is equally significant, in the case of those authors who stand as catalysts for 
their generation, who by their critique of their historical settings, offer alternative value 
systems during times of transitions.   
 
In the case of the Periya Purāṇam, however, it is widely held by scholars, that 
Cēkkiḻār authored his work to divert his king Anapāyaṉ i.e. Kulōttuṅga II (1133 A.C.E- 
1150 A.C.E)302 from his preoccupation with the Jain epic Cīvakacitāmaṇi (rPtf 
rpe;jhkzp)303 i.e. ‘wish fulfilling fabulous gem’, which was more erotic in its nature and 
literary genre than religious or devotional in belief304. This motive of Cēkkiḻār, is first to 
                                                          
302  For more about king Anapāyaṉ, see p. 26.  
303 The text Cīvakacitāmaṇi is the most illustrious epic in the Tamil literature. It is considered to have 
originated within a Jain context dated between the second and the fifth centuries. The work is about a hero 
i.e. Cīvaka from his birth to the attainment of bliss. Cīvaka combined heroics with exotics to marry a series 
of seven women and to gain a kingdom. In the end he realized the transiency of possessions, renounced the 
kingship, tool refuge in a Jain way of life as a monk. The work credited to Tirutakkadevar (jpUj;jf;f 
Njth;) is generally recognised as preeminent because it exhibits a literary excellence, rich in religious 
sentiment, full of reflection and remarks on the grounds of human action, and replete with information 
about the condition of the arts and customs of social life at the period of its composition. See. Pūrṇaliṅgam 
Piḷḷai, 1994, pp. 126-127; Hudson, 1989, pp. 373-374. 




have been suggested by Umāpati Civācārya (ckhgjp rpthr;rhhpahh;)305, a Śaivite 
theologian of the fourteenth century,  in his work Cēkkiḻār Nāyaṇār Purāṇam (Nrf;fpohh; 
ehadhh; Guhzk;) or ‘The Story of Cēkkiḻār Nāyaṇār’ which is also known as 
Tiruttoṇṭar Purāṇa Varalāru (jpUj;njhz;l Guhz tuyhW) or ‘History of the Story of 
the Holy Servants of the Lord’306.  
 
In Cēkkiḻār Nāyaṇār Purāṇam (Nrf;fpohh; ehadhh; Guhzk;), Umāpati relates 
that the king Anapāyaṉ was enthralled by reading the Jaina classic Cīvakacitāmaṇi, 
Cēkkiḻār was deeply offended over his king’s engrossment in the mundane stories which 
would yield only to momentary pleasures not real solace since they perpetuate earthly 
pleasures. Therefore, Cēkkiḻār advised the king to study instead the valuable historical 
accounts of lives of nāyaṇmār to give meaning to life leading to eternal bliss. The king 
then commanded Cēkkiḻār to write down an account of their lives for him to study.  
Accordingly Cēkkiḻār after receiving royal imperative to bring to limelight the heroic 
deeds of the nāyaṇmār as model of devotion to Śiva made his way to the temple at 
                                                          
305 Umāpati Civācārya, who dates himself in the introduction to his Caṅkaṟpanirākaraṇam in A.C.E. 1313 
tells with great gusto in his Cēkkiḷārnāyaṉār purāṇam how Cēkkiḷār came to write the Periya Purāṇam. 
See. Zvelebil, 1975, pp. 178-179. Umāpati was a great Śaiva philosopher and one of the most prolific of 
the authors of Saiva siddhanta canonical texts in Tamil; this great Śaivite is credited with eight of the 
fourteen Sastras. They are (i) Civappirakācam (rptg;gpufhrk;) (1306 A.C.E), Tiruvaruṭ payaṉ 
(jpUtUl;gad;) (1307 A.C.E), Viṉā veṇpā (tpdh ntz;gh) (1308 A.C.E), Pōṟṟip paḥṟoṭai (Nghw;wpg; 
g/nwhil) (1309), Koṭikkavi (nfhbf;ftp) (1309 A.C.E), Neñcuviṭutūtu (neQ;RtpLJhJ) (1311 A.C.E), 
Uṇmai neṟi viḷakkam (cz;ik newp tpsf;fk;) (1312 A.C.E), Caṅkaṟpa nirākaraṇam (rq;fw;g 
epuhfuzk;)(1313 A.C.E). Apart from these he wrote (i) Tiruttoṇṭar purāṇa cāram (jpUj;njhz;lu; Guhz 
rhuk;), (ii) Cēkkiḻār purāṇam (Nrf;fpohu; Guhzk;), (iii) Kōyiṟ purāṇam (Nfhapw; Guhzk;), (iv) Tirumuṟai 
kaṇṭa purāṇam (jpUKiw fz;l Guhzk;), (v) Tiruppatik kōvai (jpUg;gjpf; Nfhit). See. Prentiss, 1996, 
p. 237. 




Citamparam307, and was in a state of confusion as to how to begin such an important 
hagiography. He prayed to Śiva for the commencement of his work. To the surprise of 
everyone assembled there, an oracular voice with the ‘Ulakellam’ (cynfyhk;) meaning 
‘all the worlds’ was heard commanding him to begin his work. When it was finished, the 
king himself came to Citamparam and Cēkkiḻār expounded the Purāṇam for the king and 
the priest of the temple daily for a whole year. The king who listened to the exposition of 
the biographies of the nāyaṇmār was overwhelmed with joy. It was then wrapped in silk, 
put in a golden casket upon the head of an elephant; Cēkkiḻār was honoured with the title 
Toṇṭarcīrparavurār (njhz;lh; rPh; guTthh;) i.e. ‘the singer of the glories of the 
servants’.  
 
In investigating the Umāpati Civācārya’s claim, Anne E. Monius notes that Tamil 
scholars seemed to agree with the Umāpati’s claim but ‘explored in depth by none’ 
                                                          
307 The temple at Citamparam (rpjk;guk;) is regarded as one of the important shrines for Tamil Śaivism. 
The word Citamparam, which refers to name of the town, comes from the Tamil word Ciṟṟampalam 
(rpw;wk;gyk);, which is also spelled as Ciṭṭampalam (rpl;lk;gyk;) , meaning a ‘lesser or smaller’. The word 
Citamparam is also formed by the combination of two words rpw;wk; (Ciṟṟam) i.e. refers to heart, seat of 
affection or consciousness and mk;gyk; (ampalam) i.e. ‘open space’. Hence, Citamparam means 
‘consciousness or affection of open hall’. Within the temple there are two structures: the golden court or 
hall of the shrine which is known as Poṉṉampalam (nghd; mk;gyk;) and adjacent to it, the lesser court or 
hall Ciṟṟampalam (rpw;wk;gyk;). Cēkkiḻār sings that golden court ‘holds the special place in the heart of 
devotees as the beginning, the middle and the end of the message of the Vedas’ (mUKiw Kjypy; 
eLtpdpy; filapy; md;gh;jk; rpe;ijapy; myh;e;j jpUtsh; xspR+o; jpUr;rpw;wk;gyk; Kd; jpU 
mZf;fd; jpUthapy;) (PP.250). Umapati's history of the Citamparam temple, i.e. the ‘Koyil Purāṉam’ 
(Nfapy; Guhzk;), is one of the most important sources for the history of the Citamparam temple in 
general, and the priests there in particular. In that edition Citamparam is referred to as Koyil (Nfhapy;) 
meaning ‘the temple’. Cēkkiḻār dedicates a whole section in praise of the priests at Citamparam title ‘The 
Brahmins of Tillai’ (PP. 350-549). The word Tillai (jpy;iy) alludes to the environment of the temple’s 
location. The mangrove of ancient Tillai tress of the forest surrounding the temple when it was first built. 
Śiva is captured here as $j;jd; or eluhrd; (Kūthan or Naṭarācaṉ: ‘Dancer’) performing the ‘Dance of 
light’ in the golden hall of temple.  It is for this reason the temple is also popularly venerated as 
‘rpw;wk;gyk; jpy;iy $j;jd; Nfhapy;’ (Citamparam Tillai Kūthan Koyil). It must be noted that Cēkkiḻār 
composed his work here at Citamparam. Although the temple has been the centre of attraction of many 
scholarly books and articles that describe the mythology of the Dancing Śiva, the temple's art and 
architecture, and the lore surrounding this renowned temple town, only recently has there been a detailed 




(2004b, p. 126). By examining Umāpati’s claim through the ‘problem’ of ‘violence’ as 
perpetuated in the Periya Purāṇam, she argued that the Periya Purāṇam has a ‘complex 
pattern of engagement through narrative of resistance accompanied by borrowing and 
adaptation’ (2004b, p. 166) from various texts. For her, the point of contention between 
the two texts i.e. Cīvakacitāmaṇi and the Periya Purāṇam lies in aesthetic and not in 
doctrinal disputes (2004b, p.127). Hence, for Monius the purpose of the Periya Purāṇam 
is to reconstitute the notion of love tainted by the Jain epic which for her could be easily 
understood as polemic against devotion ‘through the cultivation of a new kind of 
aesthetic: love mixed with vīra, the “heroic”. In so reconstituting the literary notion of 
loving devotion, Cēkkiḻār champions a new definition of love, of aṉpu for the Lord that 
befits a king who must act decisively in the world’ (2004b, pp. 139-140).  
 
On the other hand, Dennis Hudson, believes, that the composition was not to 
distract the king of his attachment to Jainism but to distract him from his unholy desire 
for erotic literature (1989, p. 374). In contrast to this erotic literature, the Periya Purāṇam 
is a hagiography about the nāyaṉmār whose devotion to Śiva is infused with the flavour 
of love called anpu (md;G). In the Cīvakacitāmaṇi the driving forces is a hero i.e. Cīvaka 
who stands stand in the foreground exciting the audience with his heroic and erotic 
adventures. In the Periya Purāṇam the driving force is Śiva who stands in the back-
ground as paternal figure, protecting his devotees as well as stirring up things to elicit 
responses from the nāyaṉmār (Hudson, 1989, pp. 373-374). Therefore, in taking his 




Cēkkiḻār composed his work, based on the lives of the nāyaṉmār, as models for service 
and moral living308.  
 
These views appears not to be tenable, for nowhere in the Periya Purāṇam does 
Cēkkiḻār mention the incident and king Anapāyaṉ’s request for the composition of the 
Periya Purāṇam. Nonetheless, it suggests that Cēkkiḻār’s Periya Purāṇam arose at the 
background of the devotion to Śiva propagated by the nāyaṉmār and at the same time out 
of a situation where the competing religious traditions sought kingly patronage for textual 
composition and existence. Hence, the Periya Purāṇam is more than a hagiography 
aimed at spiritual conversion of the king. It aims to provide an ideology based on the 
lives of the nāyaṉmār as an account of establishing Śaivism along the devotional pathway 
manifested in service and moral living that will enable Tamil society to adapt to emerging 
circumstance that began to define Tamil culture and identity, though the author’s ulterior 
intention may have been the conversion of the king Kulōttuṅga II. Thus, this chapter 
highlights the realties that formed the perspectives of Cēkkiḻār which eventually led to 
                                                          
308 Peterson notes, ‘since Cekkilar chose the lives of the Tamil Saivite saints for his subject, he obviously 
intended to provide Tamil Saivite hagiographical images and patterns against the ones expressed in 
Buddhist and Jaina hagiographical texts’ (1983, p. 341). In fact the Jaina work in Sanskrit called the 
Mahāpurāṉa speaks of sixty three great men of ancient time. Both the number sixty three and the title, 
which is the Sanskrit equivalent of the Tamil ‘Periya Purāṇam’ - both mean ‘the great epic’ – suggests that 
Cēkkiḻār regarded the Jain work as a rival which he sought to outdo. It cannot be alleged, however, that he 
actually derived the number sixty three from the Jain work, because he has another source for that figure, to 
which as noted Cēkkiḻār himself make frequent reference i.e. Cuntarar’s Tirut toṇṭar toaki (‘The Roll of 
the Holy Servants’ of the Lord (PP. 48). 
 ‘kw;W ,jw;Fg; gjpfk; td;njhz;lh;jhk; 
 Gw;wplj;Jvk; Guhzh; mUspdhy; 
 nrhw;w nka;j;jpUj; njhz;lj; njhifvdg; 
 ngw;w ew;gjpfk; njhog; ngw;wjhk;’ (ng.G 48).  
‘The Roll of the Holy Servants of the Lord is the principal source of this present work. Its author was 





the creation of the Periya Purāṇam. This chapter is therefore divided into the following 
parts.  
4.2 Chālukya- Cōḻa Dynasty: The Reign of king Kulōttuṅga II (1133 A.C.E – 
1150 A.C.E) 
4.3 The Nāyaṉmār’s Encounter with Other Religious Traditions 
4.4 The Nāyaṉmār and the Temple Centred Worship 
4.5 Summary    
 
4.2 Chālukya-Cōḻa Dynasty: Reign of King Kulōttuṅga II 
As a significant and unique piece of Tamil literature, the Periya Purāṇam is credited as a 
noble achievement of Cēkkiḻār under the patronage of King Kulōttuṅga II of the 
Chālukya-Cōḻa dynasty309. Accroding to Cēkkiḻār it was this ‘who wished to receive his 
work i.e. Periya Purāṇam (PP. 8)310. This dynasty was formed as a coalition force 
amalgamating the Eastern Chālukya dynasty, who ruled the Vengi region from ca. 700 
A.C.E to ca. 1130, and of the Cōḻa dynasty, who ruled the Tamil land from ca. 235 – 
1170 A.C.E. The amalgamation was to seal the political void created by the death of the 
king Ati Rajendra Cōḻa (ca. 1070 A.C.E). In the lineage of his grandfather Kulōttuṅga I 
(ca. 1170 A.C.E – ca. 1120) who was the first king of the newly formed Chālukya-Cōḻa 
dynasty and as an heir apparent to his father Vikram Cōḻa (ca. 1118 A.C.E – ca. 1133 
                                                          
309 The timeline history of the Cōḻa dynasty who ruled the Tamil lands up to 13th century is divided into 
these periods: 
i. The early Cōḻa period : ca. 235 B.C.E – ca. 161 A.C.E 
ii. The interregnum        : ca. 200 A.C.E – 848 A.C.E 
iii. Medieval Cōḻa period : ca. 848 A.C.E – 1070 A.C.E 
iv. Later Chālukya Cōḻa : ca. 1070 A.C.E – 1279 A.C.E cf. (Nilakanta Sastri K. A., 1966, 
pp. 170-172). 
310  ‘Nka ,t;ciu nfhz;L tpUk;Gkhk; Nratd; jpUg;Nguk;gyk; nra;a 




A.C.E), Kulōttuṅga II (ca. 1133 A.C.E – ca. 1150 A.C.E) inherited much of the political, 
social, cultural and religious veracities of both the Chālukya and Cōḻa dynasties.  
 
 King Kulōttuṅga II was considered a patron of letters (Kumar, 2008, p. 116)311, 
and it was he ‘who wished to receive’ his minister’s i.e. Cēkkiḻār’s work (PP. 8)312. 
Although its literacy style is based on the humanism of the early work of the Caṅkam 
Tamil classics and the devotionlism of the nāyaṉmār, it reflected the pinnacle of Tamil 
literary culture under the rule of the king Kolōttunga II. In his reign, the medieval Tamil 
land enjoyed not only peace and prosperity but it also saw abundant religious and literary 
activities.  Cēkkiḻār notes, in all the places where the ‘Tamil language flourishes’ the king 
ruled the land as his ‘exclusively own’ so that ‘all subjects could find protection under 
him’ (PP. 85)313.  
 
Cēkkiḻār’s admiration of Kulōttuṅga II could be further observed in the praises he 
lavished on the king for his command over the people and Cēkkiḻār referes to Kulōttuṅga 
II as ‘fearless king’ (‘ntd;wp ntz;Fil meghad;’: veṉṟi veṇkuṭai anapāyaṉ) who 
wields the righteous sceptre i.e. Ceṅkōl (‘nra;aNfhy; mgad;’ : ceyyakōl apayaṉ) (PP. 
                                                          
311 In his reign renowned Tamil poets such as Cēkkiḻār, Kamban (fk;gd;), Oṭṭakkūttan (xl;lFj;jd;) and 
Pugḻēndi (GfNoe;jp) found a peaceful environment in which to create their compositions. Their works 
include Cēkkiḻār’s Periya Purāṇam, Kamban’s Kambarāmayanam (fk;guhkhazk;) and Oṭṭakkūttan’s 
Uttara Kandam (cj;ju fhz;lk;) i.e. the last stanza of Rāmayanam (,uhkhadk;); Pugḻēndi rendered the 
Tamil version of Mahābaratham (kfhghujk;). It can be discerned that the works like Kalingattu Parani 
(fypq;fj;Jg; guzp) war poetry, composed in the Caṅkam literary style, was created in this period by 
Cayam Koṇṭār.    
312  ‘Nka ,t;ciu nfhz;L tpUk;Gkhk; Nratd; jpUg;Nguk;gyk; nra;a 
 Jhanghd; mzp Nrhod; ePL Copghh; MarPh; meghad; murit’ (ng.G.8).  
‘The Cōḻa king, Anapāyaṉ ... wishes to receive this book of mine’ (PP. 8). 
313  ‘ey; jkpo;tiug;gpd; Xq;Fk; ehk; Gfo; jpUehL vd;Wk; 
 nghd;jle; Njhshy; itak; nghJf; fbe;J ,dpJ fhf;Fk; 
 nfhw;wtd; meghad; nghd; Filepoy; Fsph;tJ vd;why; 




22)314. By drawing attention to the king as belonging to the Sūrya-vaṃśa (nrq;fjpNuhd; 
top : ceṅkatirōṉ vaḻi) or the Cōḻa dynasty and as the one who hails from the race of 
Maṉu (PP. 98)315, Cēkkiḻār  affirms not only the ‘justness’ but also the ‘divine kingship’ 
of Kulōttuṅga II.  The king was not only a secular ruler who established order on earth, 
but he was also a manifestation of a deity who offered sacrifice for the benefit of those 
who dwelt in the heavenly abode (PP. 99)316. In this identification, Cēkkiḻār pays respect 
to Kulōttuṅga II both as a deity and as a king or god-king; it is further affirmed in 
reference to the king i.e. Anapāyaṉ has the one who roofed in gold the sacred hall at 
Tillai (PP. 1218)317. In this way, the king’s ‘rank’ in society was determined not only in 
the secular realm of governance but also as, Venkatasubramanian notes, in the 
‘devotional context’ (2010, p. 35). The king in essence was seen as the ‘symbol of unity’ 
and ‘pillar of the state’ (Veluthat, 2010, p. 38) i.e. one to be acknowledged as deity. What 
should be emphasised is that the king’s greatness mentioned in the the Periya Purāṇam is 
                                                          
314  ‘...nka;xsp jiof;Fk; Jha;ikap dhYk; ntd;wp ntz;Fil meghad; 
 nra;aNfhy; mgad; jpUkdj;J Xq;Fk; jpUf;fap yhaePs; rpyk;G’ (ng.G. 22). 
‘...It rises high like the spirit of the fearless Cōḻa, Anapāyaṉ, who bore the sceptre of justice and the white 
parasol of victory’ (PP. 22). 
315  ‘md;d njhy;efUf;F muR Mapdhd; Jd;D nrq;fjpNuhd; topj; Njhd;wpdhd; 
 kd;DrPh; meghad; topKjy; kpd;Dk; khkdpg; G+z; kDNte;jd;’ (ng.G.98). 
‘Maṉu … was descended from the sun, and … forbearer of Anapāyaṉ’ (PP 98). Here Cēkkiḻār affirms 
king’s role on earth was similar to that of gods. As it is clear, theis proposition is advanced in relating the 
monarch to the first king, Maṉu, the son of Vivasan, the Sun god. Hence, Maṉu, who is thought to have 
lived at the time of the origin of the world, the first ruler, was belived not only a descendent of a deity but 
also the primal man, progenitor of all humanity and also the primal king. The noun nīti : ePjp (justice, 
rightenousness) is added to the Cōḻa king’s name in honour of his achievements as in Cēkkiḻār’s Periya 
Purāṇam (PP. 100).  
 ‘nfhw;w Mop Ftyak; R+o;e;jplr; Rw;Wk; kd;dh; epifil R+o;e;jplr; 
 nrw;wk; ePf;fpa nrk;ikapd; nka;k;kDg; ngw;w ePjpAk; jd;ngah; Mf;fpdhh;’ (ng.G. 100). 
‘By virtue of fairness in reconciling enemies, he earned the title of “the just”, and so his name was extended 
to “Maṉunīti” (PP. 100). 
316  ‘kz;zpy; tho;jU kd;caph;fl;F vyhk; fz;Zk; MtpAk; Mk; ngUq;fhtyhd; 
 Tpz;cshh; kfpo;T va;jpl Nts;tpfs; vz; ,yhjd khz ,aw;wpdhd;’ (ng.G. 99) 
‘... for the benefit of the dwellers in heaven also, he offered worship’ (PP. 99). 
317  ‘nrd;dp mgad; FNyhj;Jq;fr; Nrhod; jpy;iyj; jpUvy;iy 
 nghd;dpd; kak; Mf;fpa tsth; Nghh;VW vd;Wk; Gtpfhf;Fk;’ (ng.G. 1218). 




in contrary to what is normally understood of the king Kulōttuṅga II as one who was lost 
in his affection to Jain epic i.e. Cīvakacitāmaṇi and that Cēkkiḻār authored his work to 
divert his king Kulōttuṅga II from his preoccupation with the Jain epic. 
 
 The remarkable achievements of king Kulōttuṅga II were also celebrated in other 
significant works of Tamil literature, known as the Kulōttuṅga Cōḻan Ula (FoJq;f 
Nrho cyh), and in the Tukkayāgapparaṇi (Jf;fahfg; guzp) composed by Ottakutar 
who was a court poet of Kulōttuṅga II (Natarajan, Venkataraman and Ramachandran, 
1994, pp. 80-81). The only derogatory statement discovered by scholars, other than the 
one highlighted by Umāpati of the king’s addiction to the erotic epic Cīvakacitāmaṇi, is 
the king’s intolerance towards Vaisnavism (Manninezhath, 1993, p. 23; Hudson, 1989, p. 
398); this devotional phenomenon centred on devotion to the God Viṣṇu318. The king is 
portrayed as a Śaivite fundamentalist, who forcibly removed the icon of the Viṣṇu from 
                                                          
318 In parallel to Śaivism, there emerged a similar kind of devotional religiosity within Vaisnavism 
propagating a devotion to Viṣṇu-Nārāyana. The proponents of these devotion were known as Āḷvārs 
(Ms;thh;) or ‘those immersed’ in the ‘seas of divine bliss’ or ‘God-intoxicated’ ones (Devasenapathi, 
1997, p. 97). Their hymns, which are sublime songs, sung in praise of Viṣṇu in all his aspects were edited 
into a collection known as Nālāyira-Divya-Prabandham (ehyhapu jpt;agpuge;jk;) or the ‘Four Thousand 
Garland of Verses to God’. They contain teaching related to the Vaisnava theology. Their understanding of 
Viṣṇu, as a personal God of their devotion allowed the Āḷvārs to teach Viṣṇu as a tangible personal Lord 
who is to be reached through devotion. Hence, they saw unceasing mediation with the discipline of loving 
devotion, as an ideal way to achieve liberation or mōksha (Kesarcodi-Watson, 1992, p. 118). The Āḷvārs, 
therefore, envisaged love as the emotion of human as of having a divine purpose. The nature of devotion in 
the religiosity of the Āḷvārs was to be erotically in love with God. For Āḷvārs, a true devotee does not love 
God because she seeks something from God, but she, the devotee, loves Him because she is romantically or 
passionately in love with Him, the Lord. Hence, they the Āḷvārs exemplified an affection to Viṣṇu through 
religious devotion and love poetry. They, above all expressed this devotion in passionate and erotic 
expressions. An example of this erotic imagery is to be found in the poem of Āṇṭāl, a female Āḷvār of the 
ninth-century:  
My soul melts in anguish – he cares not 
  If I live or die. If I see the Lord of Govardhana  
  That looting thief, that plunderer, 
  I shall pluck by their roots these useless breasts,  
I shall fling them at his chest; I shall cool the raging fire within me. (Translation from 
Dehejia, 1990, pp. 125-126).  
Nonetheless, their erotic but sacred metaphors used in the poems ends with full consummation or in the 




the courtyard of the Naṭarācaṉ temple at Citamparam (Aiyangar, 2004, p. 319). 
However, such a claim can possibly be ignored in the light of the rationale that the king 
wanted to have his father’s wish fulfilled, for the purpose of the renovation and 
embellishment of the temple (Reddy, 2009, pp. 109-110).  
 
 At the concrete level, the temple at Citamparam at the time of Kulōttuṇga was at 
the heart of the Cōḻa dynasty. Temples were ‘integrative central institution[s]’ (Mukund, 
1999, p. 31) for cultural and social activities and they ‘created an interlocked social 
system, a synthesis of religious merit, social control and economic power’ (Mukund, 
1999, p. 27). The temple also housed the emblem of the Cōḻa dynasty i.e. Naṭarāca 
Śivan. It was at this temple that the coronation of king Kulōttuṅga II took place 
(Aiyangar, 2004, p. 319). Therefore, the renovation of the temple was to ‘legitimize the 
status and the authority of the ruler’ (Mukund, 1999, p. 27) as much as to fulfil the work 
started by his father. Such renovations were an exemplification of devotion to the God of 
the temple. These actions not only brought honour to the king but also acted as a social 
recognition of the king. This may have been the motive that led to the removal of the 
statues of minor gods, other than Śiva; He is not only the deity of the temple but also the 
very emblem of the Cōḻa dynasty. This may have been interpreted by the adherents of 
Vaisnavites as intolerance and persecution by the king.  
  
What is significant to the study at a deeper level is that the account of the reign of 
Kulōttuṅga II, as recounted in the Periya Purāṇam portrays the king as an ardent devotee 




of Citamparam ‘with a gold roof’ restoring it to its pristine glory (PP.1218)319. This 
suggests that the kingship was defined by its relation to the temple, ritual worship and 
allegiance to the Śaivism. Therefore, the suggested motive of Cēkkiḻār for the 
composition of the Periya Purāṇam was to convert the king, is a matter of some doubt. In 
the absence of Cēkkiḻār explicitly making any reference to the king’s preoccupation with 
Jaina erotic literature, which was for Śaivites a heretical text (Nilakanta Sastri and 
Srinivasachari, 1971, pp. 312-313) or the forcible removal of the image of Viṣṇu, then a 
more valid hypothesis is that this is deeper reason for the composition of the Periya 
Purāṇam.  
  
However, what is significant in the account of king Kulōttuṅga II in the Periya 
Purāṇam is that it affirms the powerful presence of other religious traditions and of their 
influence especially of Jainism in Tamiḷnāṭu. The stories of controversies and contest 
between nāyaṉmār and others belonging to different faith traditions which are narrated in 
the Periya Purāṇam (PP. 1349-1416, 2502-2757, 2810-2828); these contests certainly 
form the the high point of the conflict as Cēkkiḻār recorded them in his work. Cēkkiḻār 
also mentions debates and controversies apart from what is mentioned by nāyaṉmār 
themselves in their songs, sometimes at length and with considerable theological detail 
(PP. 2803-2824). Buddhism and Jainism are derogatorily referred to to as ‘false’ and 
‘alien’ or ‘foreign’ (‘ngha;j;jth; rkz;rhf;fpah; Gwj;Jiw’: poyttavār camaṇcākkiyār 
paṟattuṟai) religions (PP. 2979)320, as though they have no rightful place on Tamil soil. 
                                                          
319  ‘nrd;dp mgad; FNyhj;Jq;fr; Nrhod; jpy;iyj; jpUvy;iy 
 nghd;dpd; kak; Mf;fpa tsth; Nghh;VW vd;Wk; Gtpfhf;Fk;’ (ng.G. 1218). 
320  ‘mj;jpwj;J Kd;epfo;e;jJ jpUcs;sj;J mikj;Jr; rpj;jk; ,d;GcW rptNerh;jk; 




Whenever the Jains in particular are mentioned, it is to the accompaniment of disparaging 
epithets, and their religious observances are held up to scorn (PP. 2940)321. Similiarly, the 
Buddhist belief are reported unflatteringly, as not only false, but also overly intellectual, 
dry and lifeless (PP. 2828)322. This leads us to investigate further the presence of these 
two religions and those controversies between nāyaṉmār and others belonging to 
different faith traditions as presented in the Periya Purāṇam, so as to understand events 
that might have had an impact on Cēkkiḻār’s motives in the creation of the Periya 
Purāṇam.   
 
4.3 The Nāyaṉmār’s Encounters with Other Religious Traditions  
At the time when the Periya Purāṇam was created, the two religions i.e. Jainism and 
Buddhism had their influence in Tamiḷnāṭu due to the royal patronage they enjoyed 
earlier when nāyaṉmār were active in propagating devotion to Śiva (PP. 980, 1358)323. 
                                                                                                                                                                             
 Nehf;fhy; kfpo;e;jUsp’ (ng.G. 2979). 
‘The child listened with attention to the story of all that had happened, and looked graciously on the 
merchant sharing the hope that his heartfelt aspirations would be fulfilled, and that false and alien religions 
of Jainism and Buddhism would be rooted out’ (PP. 2979). 
321  ‘Mdeha;nry mUkiwf; fTzpah; ngUkhd; QhdNghdfk; Efh;e;jJk;  
 ehdpyk; ca;a Vidntk; rkz; rhf;fpak; ,opj;J mopj;jJTk; Cdk;,y;Gfo;  
 mbah; ghy;Nfl;L te;Jtsuha;’ (ng.G. 2940). 
‘As the days went by, He heard from other devotees how the rare Brahmin child imbibed the divine 
wisdom and how he quelled the cruel Jains and Buddhist’ (PP. 2940). The Tamil word that is used to depict 
adherent of Jainism and Busshism as cruel is the word ‘ntk;’ (vem) i.e. ntk; rkz; rhf;fpak;’ (vem 
camaṇ cākkiyam). The word ‘ntk;’ is equivalent to the Tamil word  ‘nfhba’ (koṭiya) both implying 
‘cruel’.  
322  ‘nghe;jpapdhy; mth; ciuj;j nghUspd; jd;ik nghUs; md;W Mk;gb md;gh;  
nghUe;jf;$w ke;jczh;T cilahiu Nehf;fpr; irtk; my;yhJ kw;nwhd;Wk; 
,y;iy vd;Nw me;jk; ,y;rPh; kiwfs; Mfkq;fs; Vid...’ (ng.G. 2828). 
323  ‘ty;yhz;ikapd; tz;jkpo;ehL tsk; gLj;J epy;yhepiy xd;wpa ,d;ikapd; ePz;l NkU 
tpy;yhd; mbikj;jpwk; Nktpa jpUePw;wpd; rhh;G nry;yhJ mUfe;jh; jpwj;jpdpy; 
rpe;ijjho;e;jhd;’ (ng.G. 908). 
‘The new king took no pain to foster the prosperity of the Tamil land. Instead, he forsook the religion of 
Śiva and turned to the religion of the Jains’ (PP. 980). 
‘tpiu myq;fy; gy;ytDk; mJ Nfl;L ntFz;L vOe;J GiuAila kdj;jpduha;g; 
 Nghtjw;Fg; ngha;g;gpzp nfhz;L ciurpwe;j rkaj;ij mopj;Jxopag; ngWtNj 




Further, these two religions were also popular due to their better organisational skills and 
scholarly instructions of their leaders. Jain monasteries and Buddhist centres flourished as 
integrating places of their religion and learning (PP. 1308-1309, 2807)324. The wide 
acceptance of Jain belief and social practices is also evident by the conversions took 
place as narrated in the Periya Purāṇam (PP. 1305-1307)325. In fact Cēkkiḻār’s narration 
presents the dilemma of a man i.e.  Tirunāvukkaracar caught between his desire to live a 
life full and the contrary tendency of renunciation. Thus two parallel movement towards 
life in all its variety, passion and the wish for the fulfilment of erotic and material desires; 
                                                                                                                                                                             
‘When he heard that, that Pallava king, with his scented garland rose to his feet in anger, “the blackguard!” 
he exclaimed, “On the pretext of some nonexistent illness, he has delivered a fatal blow to our noble 
religion! What can we do about it?” (PP. 1358). 
Cēkkiḻār notes that at the time when Tirunāvukkaracar was exemplifying his devotion to Śiva the king 
himself practised Jainism and shielded the practitioners of Jainism as his own. 
324  ‘ghlypGj;jpuk; vd;Dk; gjp mize;J rkz; gs;sp khL mize;jhh; ty; mkzh; 
 kUq;Fmize;J kw;wth;f;F tPL mwpAk; newp ,JNt vd nka;Nghy; jq;fSld; 
 $ltUk; czh;T nfhsf; FwpgyTk; nfhStpdhh;’. (ng.G. 1308) 
mq;F mtUk; mkz; rkaj;J mUq;fiyEhy; Md vy;yhk; nghq;Fk; czh;T 
cwg;gapd;Nw me;newpapy Gyd; rpwg;gj; Jq;fKO cly; rkzh; R+o;e;J kfpo;thh; 
mth;f;Fj; jq;fspd; Nkyhk; jUkNrdh; vDk; ngah;nfhLj;jhh;’ (ng.G. 1309). 
‘Following his decision, Maruḷnīkkiyār set out for the city of Pāṭaliputtira, and there joined a Jain 
seminary. The Jain scholars instructed him and his fellow students in their religion, as though this was the 
one true way to heaven.’ (PP. 1308). ‘With the Jains, Maruḷnīkkiyār studied all their religious texts and 
distinguished himself by his learning. The Jains were so pleased they awarded him the title of 
“Dharmasēnar”. (PP. 1309). 
 ‘...rhh;Tmwpahr; rhf;fpah;jk; Nghjpkq;if rhh;jYk;’ (ng.G. 2807) 
‘...he travelled on to the Buddhist centre of Pōti Maṅkai’...(PP. 2807). 
325  ‘khR,y; kdj;Jah; xopa kUs; ePf;fpahh; epuk;gpj; Njr newp epiyahik 
 fz;L mwq;fs; nra;thuha;f; fhrpdpNky; Gfo; tpsq;f epjp mspj;Jff; fUizapdhy; 
 Mrpy; mwr; rhiyfSk; jz;zPh; ge;jUk; mikg;ghh;’ (ng.G.1305) 
‘So Maruḷnīkkiyār’s grief abated. As he grew up, he realized the impermanence of worldly life and set 
himself to practise charity. He established centres where the poor could find lodging, food and drink, and 
so gained a wide reputation for generosity’ (PP. 1305).  
 fhtsh;j;Jk; Fsk; njhl;Lk; flg;ghL tOthky; Nktpdh;f;F Ntz;Ltd 
 kfpo;e;J mspj;Jk; tpUe;J mspj;Jk; ehtyh;f;F tsk; ngUf ey;fpAk; 
 ehdpyj;J cs;Nshh; ahth;f;Fk; jtpuhj <iftpidj; Jiwepd;whh;’ (ng.G. 1306). 
‘He planted gardens, dug tanks, practised hospitality, supported poets, and freely met the needs of the 
deserving poor who came to him for help. He gave to all far and wide, without fear or favour’ (PP. 1306). 
 ‘‘epy;yhj cyfpay;G fz;L epiyah tho;f;if my;Nyd; vd;W mwj;Jwe;J 
 rkaq;fs; Mdtw;wpy; ey;yhW njhpe;J czu ek;gh; mUshikapdhy; 
 nfhy;yhik kiwe;J ciwAk; mkz;rkak; FWFthh;’ (ng.G.1307).  
‘Through realizing that this world is impermanent, Maruḷnīkkiyār eventually came to feel that he had to put 
in such a life. So he gave up his practise of charity and turned to the study of religion, to determine which 
of them was the best. Because at this time Śiva not yet bestowed on his aruḷ, Maruḷnīkkiyār embraced the 




and a tradition of renunciation, a moving away from life. The story of Tirunāvukkaracar 
embracing Jainism is an indication that Jainism had its appeal in Tamiḷnāṭu326.     
 
Besides, Buddhism and Jainism which excised deep influence in the minds of the 
Tamils of that time took away from them many elements of religious practices that is 
familiar to Tamiḷnāṭu and introduced refined taste in religious matter (PP. 2818)327. They 
did not attach so much serious importance to the Vedas (PP. 1982)328 and offered a mode 
                                                          
326 The life of Tirunāvukkaracar is one of the poignant stories related in the Periya Purāṇam (PP. 1270-
1348). It is related seeing the sudden demise of his parents the nāyaṉār and realizing there impermanent 
nature of human life turned to Jainism. However, for Cēkkiḻār, the apparent reason is the ‘non - bestowal of 
Śiva aruḷ’ (ek;gh; mUshikapdhy;) (PP. 1307). Owing to the serious efforts of his sister Tilakavati, he 
dissociated himself with the Jain and became protagonist of Śiva devotion. The Jain monk unaware of the 
fact that it was Śiva who enacted such conversion blamed the nāyaṉār of his audacious behaviour and 
accused him as an imposter. They prevailed on the Pallava king to persecute the nāyaṉār. The monks made 
the king believe that the nāyaṉār had denounced Jain way of life which was a serious offence to be viewed 
as breach of trust which was to be met with severe punishment. In the narration Cēkkiḻār presents the 
nāyaṉār adopting a passive resistance. This passive non-violent resistance against overwhelming odds 
appears to have been inspired by the Jain ideal of non-violence. Cēkkiḻār brings out this ideal of Jains in 
Taṇṭ Aṭikaḷ Purāṇam (PP. 3602).  
‘fz;l mkzh; nghwhh;Mfp vz;zpj; jz;b mbfs; ghy; va;jp Kd;epd;W ,ay;Gthh; 
kz;izf; fy;ypy; gpuhzpgLk; tUe;j Ntz;lh vd;W ciuj;jhh;’ (ng.G. 3602) 
‘when the Jains saw they said “As you dig out the earth, living creatures are likely to get hurt,” 
they said, “on no account must you harm them’ (PP. 3602).  
The Jain monks and the king tried to punish Tirunāvukkaracar in impudent ways. They put him in the lime 
kiln; made him drink the poison: instructed the royal elephant to kick away his head and finally threw him 
in the sea after tying him up with a stone.  Paradoxically enough, the Jain ideal was victorious even though 
the Jains were the losers in the narration. Cēkkiḻār’s long narrative of Tirunāvukkaracar’s passive 
resistance in his hagiography is another example of the acceptance virtue of Jainism and it influence in 
Tamiḻnāṭu.   
327 This is shown in the first verse of the debate opened by Cāri Puttaṉ has presented in the Periya 
Purāṇam.  
‘fw;gfq;fs; midj;jpdpYk; gpwe;J tPe;J fjpkhWk; fzgq;f ,ay;G jd;dpy; nghw;Gila 
jhdNk jtNk jd;ik Ghpe;jepiy NahfNk nghUe;jr; nra;a cw;gtpf;Fk; xopT,d;wp 
ciuj;j Qhdj;J xopahjNgh; ,d;gKj;jp ngw;whd; gw;gyUk; gpioj;J ca;a mwk;Kd; 
nrhd;d ghd;ikahd; ahq;fs; njhOk; gukd; vd;whd;’ (ng.G. 2818).  
Here by Cāri Puttaṉ notes that ‘In very age, creatures are born, die and gain release in accord with the 
principle of continuous flux. A human can attain eternal wisdom and thereby win the everlasting bliss of 
deliverance by means of the appropriate practice of charity, austerity and yoga. He who for the deliverance 
of countless souls taught this path of righteousness is the one we worship’ (PP. 2818).  
328  ‘Ntjfhuzh; Ma;ntz;gpiw Nrh;nra;ahil ehjd;newp mwpe;J ca;ahh; jk;kpNy eyk; 
nfhs;Sk; Nghjk;,yhr; rkz;ifah; Gj;jh;top gopMf;Fk; VjNk vdnkhope;jhh; vq;fs; 
gpuhd; rk;ge;jh;’ (ng.G. 1982). 
‘He also warned that the way of the Jains and Buddhist led to destruction. For they did not follow the way 




of deliverance through an austere path of non-violence, yōga and charity (PP. 2812)329 as 
against elaborated ritualism and temple worship. This rejection is evident in the narration 
of the life of Tirunāvukkaracar and in places where Cēkkiḻār exclaimed that it was they 
who hindered the nāyaṉmār’s worship of Śiva in the temples and ridiculed their 
manifestation of this devotion in service (PP. 991)330. Hence, the exigencies of Jainism 
and Buddhism were felt by the people who did not observe the ritualism of ancient 
scripture (PP. 1921)331. These two religions were hailed as exemplifying man-centred 
religious practices rather than God-centred devotion as it is reiterated in the story of 
Tirunāvukkaracar (PP. 1307)332. Cēkkiḻār’s reference to a well-known Jain formula ‘Atti 
nātti’ (‘mj;jp – meaning cs;sJ, cz;L i.e. ‘there is’ and ‘ehj;jp – meaning 
,y;yhjJ, ,y;iy i.e. ‘there is not’) (PP. 2717)333 shows that Jain philosophy did not 
attach so much significance to speculative metaphysics. Nevertheless, as presented in the 
story, Jainism especially attracted a significant number of followers because of its 
                                                          
329  ‘...jhdNk 3jtNk jd;ik Ghpe;jepiy NahfNk...’ (ng.G 2818). 
330 Cēkkiḻār affirms Jainism as a heterodox tradition that sprang up as a reaction to ritualism. This he 
affirms while relating the story of King Vaṭuka Karunāṭars as the tyrant who cut off the supply of sandal 
wood for making paste for temple ritualism (PP. 991).   
‘fha;T cw;w nrw;wk; nfhL fz;lfd; fhg;gTk; nrd;W Ma;T cw;w nfhl;gpd;gfy; 
vy;iy mlq;f ehb Va;Tw;w ey; re;jdk; vq;Fk; ngwhJ’ (ng.G. 991). 
It was they who refused to offer Naminanti Aṭkaḷ the oil to light the lamps in the temple (PP. 1879). 
 ‘...vd;d xope;jq;f ize;J Xh; kidapy; tpsq;f cWnea; Ntz;b cd;GfYk; 
 Mope;j epiyik mkzh;kid Mapw;W...’ (ng.G.1879). 
331 Cēkkiḻār records, the ‘religions of Jainism and Buddhism were flourishing in the world, the way of life 
enjoined by the ancient scriptures was in decline, and the ritual of the holy was not observed even by the 
devotees of Śiva’ (PP. 1921). 
 ‘NkjpdpNky; rkz;ifah; rhf;fpah;jk; ngha;kpFj;Nj MjpmU kiwtof;fk; 
 mUfpmud; mbahh;ghy; G+jprhjd tpsf;fk; Nghw;wy; ngwhJ xopaf;fz;L 
 Vjk;,y;rPh; rptghj ,Ujah;jhk; ,lh;coe;jhh;’ (ng.G. 1921).  
332  ‘epy;yhj cyfpay;G fz;L epiyah tho;f;if my;Nyd; vd;W mwj;Jwe;J 
 rkaq;fs; Mdtw;wpy; ey;yhW njhpe;J czu ek;gh; mUshikapdhy; 
 nfhy;yhik kiwe;J ciwAk; mkz;rkak; FWFthh;’ (ng.G.1307).  
‘Through realizing that this world is impermanent, Maruḷnīkkiyār eventually came to feel that he had to put 
in such a life. So he gave up his practise of charity and turned to the study of religion, to determine which 
of them the best was. Because at this time Śiva had not yet bestowed on his aruḷ (grace), Maruḷnīkkiyār 
embraced the Jain religion, which forbids the killing of any creature’ (PP. 1307) 
333  ‘...mLgth; nghUis mj;jp ehj;jp vd;W vOjp Mw;wpy;...’ (ng.G. 2717). 




philosophy of renunciation and non-violence. The ramification of this faith, their 
widespread movements and popularity was unchecked in the Tamiḷnāṭu for a long time.  
 
At this point it may be questions as to why, even much longer after the age of the 
nāyaṉmār, Cēkkiḻār still did treat these religious as ‘alien’ (Gwj;Jiw: puṟattuṟai) (PP. 
2979)334 ‘false’ (ngha;kpFe;j: poimikunta)  (PP.1921)335, and makes strenuous efforts to 
curb their growth as he makes engraved attacks on these beliefs, particularly on Jainism. 
Cēkkiḻār makes vituperative attack to call Jain monks as those ‘treacherous’ people 
(ifah;-tQ;rfh; : kaiyar vañcakar) (PP. 986)336, ‘stout persons’ (Fz;lh;fs;: kuṇṭarkaḷ) 
(PP. 990)337, ‘ignorant’ of what is good (ed;W mwpahh; : naṉṟu aṟiyār) (PP.1328)338, 
‘senseless’ (czh;T ,y;: uṇarvu il) (PP. 1370)339  and ‘black-hearted’ (my; ,Us; 
md;dth;: al iruḷ aṉṉavar) (PP. 1392)340.  
 
Though highly contemptuous, these terms express the mind of Cēkkiḻār. 
Presumably, the reason for this is that in every tenth poem of Tiruñāṉa Campantar’s 
songs one find his polemics and scathing attack against and critical appraisal of Jainism 
                                                          
334  ‘ngha;j;jth; rkz;rhf;fpah; Gwj;Jiw mopa...’(ng.G. 2979). 
‘...that the alien Jainism and Buddhist would be rooted out...’ (PP. 2979). 
335  ‘NkjpdpNky; rkz;ifah; rhf;fpah;jk; ngha;kpFj;Nj...’ (ng.G. 1921) 
‘Because of the false religions of Jains and Buddhist were flourishing...’(PP. 1921). 
336   ‘jhOk; rkz; ifah; jtj;ij nka; vd;W rhh;e;J...’ (ng.G. 986). 
‘Turned to the treacherous religion of the Jains...’ (PP. 986).   
337  ‘Gd;ikr; nray; ty; mkz;Fz;lhpd; NghJ Nghf;Fk;...’ (ng.G. 990). 
‘The wicked spends all his time with stout Jain...’ (PP. 990).  
338  ‘ed;W mwpah mkz; ghop...’ (ng.G. 1328). 
‘...enter the monastery of those ignorant Jain...’ (PP. 1328). 
339  ‘...ehs; fope;jjd; gpd; czh;T ,y; mkziu...’ (ng.G. 1370) 
‘...one day he called the senseless Jains...’ (PP. 1370). 
340  ‘...my; ,Us; md;dth; $w...’ (ng.G. 1392). 




and Buddhism (Tēv. I.2.10)341 : He is a nāyaṉār whom Cēkkiḻār adores as ‘our master, 
the prince of Caṇpai’s favour’ (‘vq;fs;gpuhd; rz;igah; Nfhd; mUspdhNy’ : 
eṅkaḷpirāṉ caṇpaiyār kōṉ aruḷiṉālē) (PP. 4194), and ‘our master Caṇpai’ (‘vq;fs; 
rz;ig Mz;lifahh;’ : eṅkaḷ caṇpaiyār āṇṭaikayār) (PP. 2381). Cēkkiḻār maintains 
that Tiruñāṉa Campantar was born due to the penances performed by his parents to 
foster and sustain Śaivism and to dethrone the overriding alien faiths. The very birth the 
nāyaṉmār is attributed to restrict the undue influence of the as ‘alien’ (Gwj;Jiw : 
puratturai) faiths and to stabilize the Śaiva faith throughout the world, according to 
Cēkkiḻār (PP. 1928)342. For Peterson such polemics i.e. the ‘negative representation of the 
Jains was an important part of a process of self-definition and consolidation of power for 
the Tamil Śaiva sect,’ as a strategy of a greater cohesion among Tamils ‘a communal 
identity for Tamils, based on the celebration of Śaiva sectarian ideals and the exclusion of 
non-Śaiva ones’ (1998, p. 164-165). 
 
On the other hand, what could be inferred from Cēkkiḻār’s narrative is that, he 
was concerned that Jainism and Buddhism are anti-theistic in their religious frame-work, 
hardly do they accept a devotion to a God and their soetrilogical way was incompatible 
with the devotion of the nāyaṉmār, their asceticism is thought to be antithetical to the 
strong naturalism of Tamils, i.e. Tamil’s love of the landscape rooted on Caṅkam poerty 
and the belief that Śiva dwells in them and through which devotional encounter with Śiva 
                                                          
341   ‘nra;jtj;ju;kpF Njuu;fs;rhf;fpau;  nrg;gpw;nghUsy;yhf; ifjtj;ju;nkhop...’ (Njth.I.2.10). 
‘Heedless of the deceit monks of Buddhism, servitors of the Lord hold high...(Tēv. I.2.10) 
342  ‘mtk;ngUf;Fk;Gy; mwptpd; mkz;Kjy; Mk;gurkag; gtk;ngUf;Fk; Giunewpfs; gho;gl 
 ey;CopnjhWk; jtk; ngUf;Fk; rz;igapNy jh,y; ruhruq;fs; vyhk; rptk;ngUf;Fk; 
 gps;isahh; jpUmtjhuk; nra;jhh;’ (ng.G. 1929). 
‘So it came about the child of God was born at Caṇpai, where austerities were practised in abundance from 
age to age. Through him all creatures were to attain Śiva, and Jainism and those other base religions which 




is made possible. As the nāyaṉmār, whom Cēkkiḻār venerates, brought up with religious 
zeal admitting a devotion to Śiva heavily rooted in Caṅkan classics which served to 
connect them with through their travels to the Tamil region as a ‘sacred geography’ and 
the Lord whom they approached as Tamil God on intimate terms as child, friend or slave 
to control and guide their lives, Cēkkiḻār could not patronise other religions which were 
not intimately connected to the Tamil land. In narrating the re-conversion of 
Tirunāvukkaracar to Śaivism, Cēkkiḻār states, Jainism is a system that neither believed in 
the possibility of divine intervention nor in a God who is at work within the human soul. 
It is a religion that trusted in the ‘magical art’ (ke;jpu rhjfk;: mantira cātakam) of their 
mantras to cure sickness and disease and thereby to establish their foreign ideology (PP. 
1372)343 with suspect influence in royal courts. Their religious ethos is world-denying 
and renunciation, making them theatricaley impossible to be as intimately connected with 
Tamil culture as of the nāyaṉmār. 
 
Cēkkiḻār concludes Jainism is a path that is ‘devoid of personal piety’ (PP. 
3603)344. The path of deliverance for them rests with the individual. Whereas the 
nāyaṉmār composed poems in praise of their deity Śiva, frequently using poems 
accessible to the masses.  For Cēkkiḻār there is nothing in early Jain religious practices 
that comes closer to the devotional aestheticism of nāyaṉmār, its exaltation of the 
personal, ecstatic experience of Śiva and in the exuberant expression of love, nāyaṉmār 
                                                          
343  ‘mjprak; md;W ,J Kd;id rkz;rkar; rhjfj;jhy; ,J nra;J gpioj;J  
,Ue;jhd;...’ (ng.G. 1372). 
‘This is not a surprise. He has survived by means of the magic arts he used to practise in the Jain 
religion...’(PP. 1372.).  





expressions of devotion contained characteristics which were uniquely bound with the 
classical culture and aesthetic of the Tamils. The religious and cultural contexts of Śiva 
were more congenial to the spirit of a new personal religion in the framework of Tamil 
civilization than Buddhism and Janism.    
  
It is noteworthy that a religion can flourish and sustain any ordeal provided it has 
spiritually awakened scholars, illumined saints like that of nāyaṉmār and the lofty ideals 
to be adhered to devotedly. Instead, if violent and coercive methods are freely adopted to 
spread the ideals, then that religion would decline naturally. For Cēkkiḻār Jain monks 
adopted maligned ways to establish their religion and propagate their doctrines by 
making use of dubious means and royal patronage. This is clearly evident of the story of 
Campantar as narrated in the Periya Purāṇam345.  Cēkkiḻār mocks at the Jain for 
                                                          
345 ‘The Jains, according to the Cēkkiḻār’s narrative, lost two contest with Campantar, after he cured the 
Pāṇṭiya king of his sickness by singing praises to Śiva. One had to do with a test of fire, and another of 
water. In the first test, the nāyaṉār’s palm script on which was inscribed the glory of Śiva, survived the fire, 
while the palm leaves containing the tenets of Jain creed were consumed in a fire. In the second test, known 
as the contest by water, yet another poem of Campantar’s verses was successfully drifted upstream against 
the powerful current of the vaikai river, while the Jain inscribed leaves were hopelessly washed 
downstream. It is after these two losses that the Jain were impaled. However the scene of the contest 
between the two opposing forces contending for supremacy in Tamiḻnāṭu is one of great significance. It 
marked the turning point of the ascendancy of Śaivism. Campantar inscribed on the palm leaves the first 
verses of the Tiruppācuram Ode:  
 ‘May enlightened Antanar prosper: Hail gods and cows as well, 
 May refreshing showers of rain increase the land’s plenitude!  
 May the upright king reign supreme! Let evil force perish;  
May all reflect on Haran’s Name, that the world be free from fearful woes’ (Tēv. III. 054.1) 
‘tho;f me;jzu; thdt uhdpdk; tPo;f jz;Gdy; Nte;jD Nkhq;Ff 
Mo;f jPanjy; yhku dhkNk R+o;f itaf Ke;Jau; jPu;fNt’ (Njth. III. 054.1) 
The ten scintillating verses commended on in great detail by Cēkkiḻār in the Periya Purāṇam  (PP. 2725-
2746) sum up the fulfilment of the Śiva way of life, and his closing line is indeed memorable: 
 ‘The one who tasted the milk of wisdom proclaims that the  
 Highest illumination is attainable by those who are full of the  
 Love of Śiva’ (PP.2746) 
‘...Qhdk; <rd;ghy; md;Ng vd;wdh; Qhdk; cz;lhh;’ (ng.G.2746). 
The animosity which again these religion which one find in the poems of  Campantar and 
Tirunāvukkaracar is not found in the poem of in the poems of Cuntaramūrti nāyaṉār and hence the 
occasion does not arise for Cēkkiḻār to describe Cuntaramūrti’s efforts for the extinction of other faith in 




hypocrites, since contrary to their preaching of non-killing and refraining from falsehood; 
they indulged in evil deeds (PP. 2537)346. Cēkkiḻār narrates with deep revulsion of the 
Jain ascetic practices of nudity, tonsure, and unhygienic practices such as abstaining from 
bathing and cleaning the teeth (PP. 2538)347. Their religious ethos is characterised in this 
account as pessimistic, anti-social, puritanical, and un-Tamiḷ; it serves, as Cēkkiḻār 
presents as backdrop for nāyaṉmār’s reaction – a joyful, inclusive, world affirming, and 
wholly Tamil devotional pathway to Śiva (PP. 1462)348. 
 
 The hagiographical account of Cēkkiḻār suggests that the nāyaṉmār had to 
compete with not only Jainism but also with Buddhism to popularize their devotion to 
Śiva.  While narrating a heated argument between a Buddhist monk, Cāri Puttaṉ and 
Campantar, Cēkkiḻār reveals his poignancy of debate focusing of the splendour of 
Śaivism, while pointing out the inefficient and inadequate nature of Buddhist doctrine (PP 
2805-2829) from a devotional perspective. Buddhism is presented through this debate as 
a system that believed in the principle of continuous flux, in a cycle of rebirth (gpwe;J 
tPe;J fjpkhWk;) (PP. 2818)349. The deliverance from this cycle of rebirth is possible 
                                                                                                                                                                             
tension whatso ever. For the Tirupasuram (jpUg;ghRuk;) and for Cēkkiḻār’s commentary on it, see 
Appendix IV. 
346   ‘fe;jpahhh; jk;kpy; jhNk fdd;W vO fyhq;fs; nfhs;s te;jthW mkzh; jk;kpy; 
 khW nfhz;L CW nra;a Ke;ija ciuapy; nfhz;l nghiw Kjy; itg;gk; tpl;Lr; 
 rpe;ijapy; nrw;wk; Kd;Mk; jPf;Fzj; jiyepd;whh;fs;’ (ng.G. 2537). 
‘Their female ascetics began to quarrel angrily among themselves. Their monks fell out and attacked one 
another. They forsook the virtues such as patience advocated by their ancient texts. Instead they became 
enraged and displayed evil traits of character without restraint’ (PP. 2537). 
347  ‘...Cj;ij thapidAk; kaph; gwpj;j jiyapidAk;Kila mt;tkzh;...’ (ng.G. 2660). 
‘fouled mouth and shaven headed Jains...’ (PP. 2660). 
348  ‘...md;gpNdhL kwptpuT fuj;jhiu tzq;fp itfp tz;jkpo; ghkhiy kfpor; rhj;jpg;...’ 
(ng.G. 1462). 
349  ‘fw;gfq;fs; midj;jpYk; gpwe;J tPe;J fjpkhWk; fzgq;f ,ay;G jd;dpy; 
 nghw;Gila jhdNk jtNk jd;ik Ghpe;jepiy NahfNk nghUe;jr; nra;a 




through ‘charity, austerity and yōga’ (jhdNk jtNk jd;ik Ghpe;jepiy NahfNk: 
tāṉamē tavamē taṉmai pāintanilai yōkamē). The one who taught this path is the one 
Buddhist ‘worship’ as ‘person of noble character’ (njhOk; gukd;: toḻum paramaṉ).350 
The nature of such deliverance is the ‘annihilation of all the five faculties’ (PP. 2819)351. 
The one who taught this path ‘with the disappearance of the body’ ... ‘rests totally 
absorbed in a state of deliverance’ ... ‘he can have no perception’ (PP. 2816)352.   
 
 However, such understanding and explanation of Cāri Puttaṉ about the ‘one who 
taught’ the path as one who ‘rests totally absorbed in a state of deliverance’ posed a 
fundamental problem for Campantar. He wonders how could one build a temple, make 
an image of him and offer ritual worship to such a person. If one were to believe that all 
five senses including wisdom cease to operate in the path of deliverance; If ‘one who 
taught’ this path has no organs of senses in his state of deliverance, and if he has no 
                                                                                                                                                                             
gw;gyUk; gpioj;J ca;a mwk;Kd; nrhd;d ghd;ikahd; ahq;fs; njhOk; gukd; vd;whd;’ 
(ng.G. 2818). 
‘In every age creatures are born, die and are reborn according to this principle. One can gain eternal 
wisdom and thereby win everlasting bliss of deliverance from this cycle of rebirth. This is possible, by the 
proper practice of charity, austerity and yoga. The one who taught this path of enlightenment is the deity 
we adore’ (PP. 2818). 
350 Cāri Puttan’s reference to the one who taught this path as ‘gukd;’ (paramaṉ) is quite puzzling. The 
word ‘gukd;’ in Tamil is used to signify a ‘person of noble of character’ and in reference to ‘supreme 
being’ (Tamil Lexicon University of Madras, pp. 983, 2501).   Since, Buddhist do not consider the one who 
taught the path of deliverance as a God, Cāri Putta’s must used the word ‘gukd;’ in reference to the one 
who taught that path as a ‘person of noble of character’. However, the usage of the word 
‘worship’(njhOk;) is a sign that there might have risen a devotional cult centred on the one who taught the 
path of deliverance to whom Cāri Puttan makes reference.  
351  ‘...epd;wcU NtjidNa Fwpg;Gr; nra;if Neh;fpd;w Qhdk; vd epfo;e;j Ie;Jk; xd;wpa  
fe;j;J mtpNt Kj;jp vd;d...’ (ng.G. 2819). 
352  ‘fe;jk;Mk; tpid clk;G ePq;fp vk;Nfhd; fye;Jsd; Kj;jpapy; vd;whd; vd;df; fhDk; 
,e;jphpaq; fz;Kjy; Mk; fuzk; jhDk; ,y;iyNay; mtd; czh;r;rp ,y;iy vd;whh;’ 




perception and is indifferent to all that is happening, who then will receive the worship of 
a devotee? How could one develop a deeper union with such a person? (PP. 2820).353  
 
  The response to such dilemmas of Campantar is provided in the counter 
argument of Cāri Puttaṉ. He explains that when a person is in a deep sleep, he is bereft of 
consciousness; if a person disturbs him, it is the one who disturbs the one who is asleep 
who receives the fruit of the action. In this same way Cāri Puttaṉ argued, someone who 
worships the ‘one who taught the path of deliverance’ and in the ‘state of bliss’, even 
though he has no perception through the senses, will gain his due reward. Even if the one, 
who disturbed the sleeper was to kill the one who is asleep, although the sleeper is in a 
state of total indifference, his life would be extinguished and the one who disturbed him 
would be guilty of murder. So it is with in the ‘state of bliss’: he is affected by all that 
happens to him, although he lacks all perception like the sleeper (PP. 2821-2822)354.   
 
 Yet again for Campantar as recalled in the Periya Purāṇam, such an example 
fails to present the truth. If one were to believe that one who is in the state of bliss will be 
affected, as argued by Cāri Puttaṉ in the example, one needs bodily senses to respond, 
even if he is asleep. So it is with one who is the state of bliss. If the five senses were not 
                                                          
353  ‘...jhq;fpa Qhd;j;Jld; Mk;fe;jk; Ie;Jk; jhk;tPe;J nfl;ldNty; jiytd; jhDk; 
 <q;F csd;vd;W mtDf;F tplak; Mf ahitAk; Kd;,aw;Wjw;F tpfhuNk nra;J 
Xq;FtbT mikj;J tpoT vLf;Fk; G+ir nfhs;thh; Mh;ciuf;f vd ciuf;fy; cw;whd;’ 
(ng.G. 2820). 
354   ‘fe;jk;Mk; tpid clk;G ePq;fp vk;Nfhd; fye;Jsd; Kj;jpapy; vd;whd; vd;df; fhDk; 
 ,e;jphpaq; fz;Kjy; Mk; fuzk; jhDk; ,y;iyNay; mtd; czh;r;rp ,y;iy vd;whh; 
Ke;ij mwpT,yd; Mfp cwq;fpdhid epe;jpj;J nkhope;J cly;kPJ Mbdhh;f;F 
te;jtpidg; gad;Nghy topgl; lhh;f;Fk; tUk; md;Nw ed;ik vd kWj;Jr; nrhd;dhd;’ 
(ng.G. 2821). 
Nrhd;d ciuNfl;lUsp md;gh; jhKk; njhlh;e;j topghL gy nfhs;fpd;whDf;F 
md;dtw;wpd; cld;ghLk; vjph;Tk; ,y;iy vd;whh; Kd;mtw;wpy; cld;ghLk; vjph;Tk; ,d;wp 
KWFJapy; cw;whid Kdpe;J nfhd;why; ,d;caph; Ngha;f;nfhiy MfpKbe;jJ md;Nwh 




functioning, the one who is the state of bliss would not have attained everlasting 
deliverance. Therefore, whereas human senses are devoid of consciousness, there can be 
no enjoyment of the bliss of deliverance (PP. 2823)355. Such persuasive reasoning makes 
Campantar believe that there is no substance in such a belief. He concluded that the 
Buddhist belief system relies on human intelligence rather than in the truth conveyed in 
the Vedas (PP. 2828)356. The Buddhists emphasis on the annihilation of the senses denies 
the aspects of devotion and the meaningfulness of such practices.   
 
Through the narration of this philosophical dispute Cēkkiḻār notes that the truth of 
Śaivism was established conclusively which made several Buddhists too converted them 
into the Śaiva fold (PP. 2827)357. That the debates and controversies with Jainism and 
Buddhism was intense is evidenced by the numerous derogatory references, as noted, 
Cēkkiḻār himself makes to Jainism and Buddhism in his work. In several places Cēkkiḻār 
approvingly narrates the biographies of the nāyaṉmār who would die, surrender 
everything to spread their devotion to Śiva. Beneath their pleasant, sounding surface, 
therefore, the Periya Purāṇam attest to a self-conscious and aggressive Śaivism in times 
of nāyaṉmār.   
 
                                                          
355  ‘,g;gbahy; va;Jk; vd,irj;J eP,q;F vLj;Jf;hfl;ba JapYk; ,ay;gpdhd; Nghy; 
 nka;g;gba fuzq;fs; caph; jhk; ,q;F Ntz;Ljpahy; Ek;,iwtw;F MdNghJ nrg;gpa 
 mf;fe;jj;jpd; tpisT ,d;W Mfpj; jphpT,y;yh Kj;jpapy; nrd;W ,tDk; Mdhd; 
 mg;gbmf; fe;jj;Js; mwpTk; nfl;lhy; mk;Kj;jpAld; ,d;gk; mizahJ vd;whh;’ 
(ng.G. 2823). 
356  ‘nghe;jpapdhy; mth; ciuj;j nghUspd; jd;ik nghUs; md;W Mk;gb md;gh;  
nghUe;jf;$w ke;jczh;T cilahiu Nehf;fpr; irtk; my;yhJ kw;nwhd;Wk; 
,y;iy vd;Nw me;jk; ,y;rPh; kiwfs; Mfkq;fs; Vid...’ (ng.G. 2828). 
357  ‘...mopGj;jh;fSk; gzpe;J tPo;e;jhh;’ (ng.G. 2827). 




What is remarkable for Cēkkiḻār, however, the nāyaṉmār did not find any 
personal gain in their resistance to other religious traditions. They intended that their own 
inherited religious faith should not be driven to oblivion, but should regain and natural 
aspiration since it is an aspiration not born out of a heated brain but from the hearts of the 
ones who had experienced love of Śiva. Their attempt to exterminate the other religious 
traditions may be attributed to their noble gesture that the bliss which they enjoyed in 
their devotion to Śiva should be equally enjoyed by all for which sincere devotion 
become essential.  Hence, it is not merely the intensity of the controversy with Jainsim 
and Buddhism but it is the way that was adopted by the nāyaṉmār both in form and 
content of their poems that reveals their concern for the ordinary people as opposite to the 
ideals of both Jainism and Buddhism, which are first and foremost monastic traditions 
devoid of personal devotion.   
 
 The resulting literary works i.e. the devotional literature which developed out of 
their spontaneous expression of the divine experience contain a rich theological and 
philosophical teaching related to their belief system i.e. in the case of nāyaṉmār; Śaivism. 
They were intended not only to revive the temple ritualism but also propagate a new 
ideology by drawing on elements from Tamil culture. They drew on Purānas, Āgamas 
and especially Vedānta as taught in the Upanishads to create ‘intensely human religious 
awareness’ (Hardy, 1983, p. iii) among the ordinary people through their common 





The dominant theme of their ideology, however, was devotion specific to a 
personal God. With their songs in Tamil ‘for the first time ... devotion was expressed in a 
mother tongue’ (Carman and Narayanan, 1989, p. 14); the religious life became 
independent of the burden of knowledge of Sanskrit (Mittal and Thursby, 2006, p. 27) 
and ‘the lower classes to whom the ambiguities of Vedānticism and their hair-splitting 
obscurities of the theologians and the philosophers were too much, readily accepted a cult 
which opened the way to salvation’ (Chavan, 1991, p. 7). Through the medium of Tamil, 
which unlike Sanskrit was a spoken language identified with powerful emotions, the 
inaccessible God of the Upanishads was brought closer to ordinary devotees, irrespective 
of their caste and creed. They were directed to an accessible personal Lord i.e. Śiva with 
expressions ‘fraught with tender words used for beloved ones’ (Carman and Narayanan, 
1989, p. 14). Humans were equated in the temple of God and were considered worthy 
instruments to realize the highest reality. Thus, infused by devotion and love of God, 
vernacular religions began to flourish in Tamil society.  
 
 The devotional ideology that was propagated by the nāyaṉmār is intened to make 
Śaivism the religion of the people as againt Buddhism and Jainism. They insisted on 
making devotion as the emblem of Tamil culture and the spirit of Tamil religion. It did 
bring a ‘great, many-sided shift’ (Ramanujan, 1981, p. 3) to temple worship in a latter 
period and rituals were reworked to include an iconography especially in the mystical 
poems as pathways to union with the divine. In the course of time, as society was 




collected into anthologies; they were canonized as Tirumuṟai or sacred scriptures and 
were elevated to the status of Vedas, equal to that of Sanskrit Vedas.   
 
 The impact created by the poet saints was so great; they became champions of 
culture and religion whose lives were considered worthy of emulation. It is their lives that 
became central to the composition of the Periya Purāṇam, whose stories were utilized by 
Cēkkiḻār to elucidate the manifestation of this devotion in service and moral living. These 
saints were also considered as divine in origin and were instruments in God’s hands and 
showed the unity that existed between them and God. It conveyed that the religious 
experience of the saints as vehicles through which one could attain God. The songs of the 
poets became vehicles for the ordinary people to identify their own religious 
experience358.  They became a medium of expression of one’s devotion, expressed in the 
vernacular language.  
 
It should be mentioned that in the absence of the unified order, and not having 
even fraternity of monks like the Buddhist and the Jains had in Śaivism, Cēkkiḻār also 
emphasises that the nāyaṉmār took recourse to creating a bond between the ‘servitors of 
Śiva’ or ‘aityarkal’ (mbahh;fs;) - by this means there evolved a new feeling of 
community, to wean the people from the more organised Buddhist and Jains.  It is by 
understanding this phenomenon that one can understand Cēkkiḻār narration of Śiva 
commanding Cuntaramūrti nāyaṉār to compose the hymns in honour of the nature of the 
                                                          
358 For Peterson these poems which are expressions of the divine experience of God are examples of their 
relationship with god. In this way they help to establish a relationship between the audience for whom the 




service which the devotees perform and their greatness (PP. 343)359. In response to 
request of Śiva he sang the famous Tirut Toṇṭar Tokai (jpUj;njhz;lj; njhif) i.e. 
‘The Roll of the Holy Servants’ in praise of all the devotees of Śiva. Hence the grouping 
of the ‘servitors of the Śiva’ and of temple they visited acted as sacred networks of 
communication providing an indefinable bond in an otherwise nebulous faith system.   
   
The Periya Purāṇam specially acclaims the glory of such men and women 
mentioned in Tirut Toṇṭar Tokai. They came from every caste; Gaṇanāta nāyaṉār from 
the Brāmin caste (PP. 3928-3924); Kaṇampulla from the outcastes (PP. 4060-4068); 
Kalikkapa from the merchant class (PP. 4017 - 4026) and chieftain of piety called 
Kūṟṟuvaṉār (PP. 3935-3943). They included people who followed menial occupations 
such as a hunter called Kaṇṇappar (PP. 650-830) and weavers such as Nēca nāyaṉār (PP. 
4197-4201). They included men such as Appūti Aṭikal (PP. 1788-1832) and women such 
as Icaiñāṉi Ammaiyār (PP. 4233)360.  
 
Though the hymns of the nāyaṉmār did not propagate a specific form of temple 
ritual worship, many episodes of the nāyaṉmār frequenting temples as narrated by 
Cēkkiḻār suggest the significane of the temple in times of the composition of his work 
(PP. 1585-1586)361. This tension between personal devotion to Śiva as propagated by the 
                                                          
359  ‘ehjdhh; mUspd; nra;a ek;gp MUuh; ehd; ,q;F Vjk; ePh; newpiag; ngw;Nwd; 
 vd;W vjph;tzq;fpg; Nghw;w ePjpahy; mth;fs; jk;ikg; gzpe;J ePepiw nrhy;khiy 
 NfhJ,yh tha;ikahNy ghLvd mz;zy; $w’ (ng.G. 343). 
‘On hearing this, Nampi exclaimed, “Now I have set my feet upon the path that leads to freedom from all 
ill,” and with that his heart was filled with praise and gratitude. Then the Lord addressed him again with a 
further command: “In honour of my devotees with unfeigned devotion sing a garland of praise” (PP. 343). 
360 For the complete details of the caste affiliation of the nāyaṉmār, see Appendix I.  
361  ‘fhjy; nra;Ak; fUj;jpDld; fhLk; kayak; fhd;ahWk; ... gyTk; fle;J  




nāyaṉmār and temple ritualism is very much evident in the Cēkkiḻār’s work. Hence, this 
needs investigation.  
 
4.4 The Nāyaṉmār and the Temple Worship  
Many of the episodes of the nāyaṉmār frequenting temples as narrated by Cēkkiḻār prove 
the nāyaṉmār wished to propagate their devotion to Śiva centred around the temples (PP. 
4202-4219)362. The nāyaṉmār’s lives, as envisaged by Cēkkiḻār, commence, proceed with 
and culminate in a Śiva temple; large part of the stories are devoted to the account of their 
journeys to worship at shrines. Thus we see that temples are inextricably interwoven in 
the lives of the nāyaṉmār (PP. 2522-2580)363. They made temple worship a popular 
movement and promoted goodwill among masses, exalting the attributes of Śiva (PP. 
1516)364 in exquisite poetry, music and dance (PP. 1442)365. The nāyaṉmār did not 
                                                                                                                                                                             
‘Moved by loving devotion, Tirunāvukkaracar traversed and mountains and rivers, and many towns with 
fields... At length he drew near to famous Toṇṭai land, and there came to Tiruvōttūr, there he entered the 
temple of the Lord’ (PP. 1585-1586)  
362 In the narration of the life of Kōcceṅkaṭ Cōḻa Cēkkiḻār records that this king ruled the earth in the path 
of virtue and devotion. In his kingdom, there was an elephant that offered worship to the Lord with flowers. 
There was also a spider that worshiped God faithfully according to its merit. One day, the spider stood 
worshipping the Lord. It spun a web over the Lord’s head to protect him from falling leaves from the trees 
and from the rays of the sun. When the elephant saw what the spider had done, it found it unholy and 
destroyed the web. The spider was indignant and in anger entered the trunk of the elephant causing its 
death. The Lord Śiva moved by the devotion shown by these two animals blessed them in grace. In the 
same episode Cēkkiḻār narrates the spider came to be born as a king. The king went on to construct temples 
and gave donations for the maintenance with a heart full of devotion.  
363 Campantar reached Madurai on the invitation of the queen to arrest the religious intrusion and the 
political interference of the Jains who were overpowering the region. The moment he reached the vicinity 
of Madurai the first thing he did was to enquire about the Tiruvālavāy temple. As soon as he entered the 
temple, he worshipped the Lord with ever increasing love and praised Him with inspiring hymns. Before he 
launched his challenge with his religious opponents, he paid a second visit to the temples to seek the 
blessings of his beloved Lord to triumph over them. After the successful completion of his laudable 
mission, he worshipped the Lord again in the temple expressing gratitude. At Cīrkāḻi temple the young 
saint drank divine milk and became the very embodiment of wisdom. Finally he attained liberation with his 
follower men at Nallūrpperumaṇam temple (PP. 2522-2580). 
364  ‘jpUePyef;fbfs; rpWj;njhz;lh; KUfdhh; ngUePh;ik mbahh;fs; gpwUk; 
 Tpil nfhz;L Vf xUNeh;ik kdj;J cila gps;isahUld; muRk; 




deliver discourses on the temples through their poems but they sang sweetly and 
spontaneously on Śiva. Cēkkiḻār demonstrates many acts of lowly service in the temples 
precincts performed by the nāyaṉmār with the spirit of sacrifice, love and service as 
offering to the Lord whose patronage they enjoyed in the temples (PP. 1440)366. Their 
experience have proved beyond doubt the efficacy of temple centred worship, the 
incantation of the name of Śiva and service leading to joy of being with Śiva  enhancing 
the ennobling devotion that actuated these receptive nāyaṉmār.  
 
Nonetheless, the nāyaṉmār themselves did not propagate a specific form of 
temple ritualism but rather practices based on instinctive, aesthetic, and moral values (PP. 
1211-1270).367 It is the temple priest, whose ritualism was considered heredity and 
                                                                                                                                                                             
‘Tirunīlanakkar, Ciṟuttoṇṭar, Murukaṉār and other distinguished devotees took leave and went their way. 
In a spirit of close accord Piḷḷaiyār and Tirunāvukkaracar went off to Tiruvampar together, and there 
offered worship’ (PP. 1516)  
365  ‘Nktpa gzpfs; nra;J tpsq;Fk; ehs; Ntl;fsj;Jr; Nrcah; nfhbahh; jk;ikr; 
 nrd;W Kd;tzq;fpg; ghbf; fhtp mk;fz;lh; kd;Dk; jpUf;fopg;ghit jd;dpy; 
 ehtpDf;F murh; nrd;W ez;zpdhh; kd;Ndhh; tho’ (ng.G. 1442). 
‘There he fell at the feet of the Lord, and sang the hymn “Her pretty coral-red lips murmur, ‘he is the ruler 
of the gods’, and other hymns like it, in language inspired by his devotion. While staying there engaged in 
worship and in service, his thoughts turned again to Tiruppuliyūr” (PP. 1442). 
366  ‘...$ba gzpfs; nra;J Fk;gpLk; njhopyh; Mfpg; ghba Gdpjthf;fpd; gzpfSk;  
gapyr; nra;thh;’ (ng.G. 1440) 
‘...Tirunāvukkaracar performed what service he could, as enjoined by the hymn that he himself sang, and 
made worship as daily occupation’ (PP. 1440). 
367 This is observed in the narration of the life of Caṇṭēcura Purāṇam (PP. 1211-1270) in the Periya 
Purāṇam. It is narrated, that the city of Cēyñalūr was the home of the temple priests. They were of one 
mind in their worship and ritual practices. There lived a man called Eccatattaṉ who had a child named 
Vicāra Carumaṉ.  For the glory of the Vedas and for the good of the Brāhmins, the child blossomed into 
the practice of chanting the Vedas and Tirumuṟai. Such devotional discipline increased his love and awe for 
Śiva. The fascination led him in truthful love to construct an image of the Lord out of sand. As that longing, 
love and worship grew to full measure; the Lord himself became fully present in the abode and accepted 
the worship offered to him. When the temple priest, who had become accustomed to ritualism, complained 
to the boy’s father about the profanity of such worship, he, the father of the boy in anger destroyed the pot 
of milk prepared for worship. When the boy realized what had happened, he cut off his father’s legs with an 
axe felling him to the ground. It is narrated, that the axe was used as a means of removing the obstacles to 
his prayer. It was by the Lord’s grace such an act was carried out to show the importance of the personal 
relationship with God which transcends mere ritualism. The boy taught the entire world, the significance of 
proper devotion rather than mere ritualism. Practices promulgated by the nāyaṉmār based on scripture, 




professional according to the traditional values368, had the right to perform ritual worship.  
Those who were not worthy of performing such rituals, because of the norms established 
by tradition, were denied entrance to the temple – a central concern in the narration of the 
life of Tirunāḷaippōvār in the Periya Purāṇam (PP. 1046-1082)369.  
 
Such a demarcation though religious in nature as James Heitzman points out also 
reflects the significance given to individuals within the political and the economical 
climate of the time (1991, p. 24). As illustrated in the story of Tirunālaippōvār in the 
Periya Purāṇam, rituals centred on temple worship became symbolic expressions of 
actual social relations i.e. to the extent of defining the status of the role of the individual 
in the temple. As Heitzman comments, such symbolic functions of the rituals are to be 
considered as ‘patterns of ritual integration’ build on the ‘idea of ritual polity’ (1991, p. 
24). In fact, they not only legitimized the activities of the ruling class but also classified 
into different levels, the participation of and the stratification of the society i.e. into 
‘segmentary states’ (Stein, 1980, pp. 264-285) according to the political and economic 
significance of participants in the ritual action (Heitzman, 1991, p. 24)370. Hence, the 
temple and ritual actions became a testimony to the vested political power of the rulers as 
well as to the economic interest of the temple priests.  
                                                          
368 Vincentnathan suggests that participation in temple ritualism and ritual behaviour demanded of an 
individual within the Tamil community was fixed by traditional rules, found in varnāśramadharma i.e. 
‘religious-moral system of caste duties based on caste structure’ (Vincentnathan, 1993, p. 161). Though, the 
origin of this traditional rule found in varnāśramadharma is not known, certainly it could be assumed that 
it served to legitimize variation based on family ritual practices, racial differences and occupational 
specializations.  
369 For brief narration of the life of this nāyaṉār, see p.13.  
370 While describing the town planning system of Kāñchi town, Cēkkiḻār vividly shows that the people 
lived in their respective provinces as groups stipulated by their conception of superior or inferior nature of 
the caste into which they were born. The types of arrangement of social set up have a bearing on duties 




Significantly, these temple priests are given pride of place in Cēkkiḻār’s Periya 
Purāṇam. Cēkkiḻār dedicates a whole section in praise of the priest who live in Tillai - 
‘the Brahmins of Tillai’ (jpy;iytho; me;jdh; Guhzk;: tillaivāḻ antaṉar purāṇam). 
Cēkkiḻār not only praise and honour them but also emphasises that these priests at Tillai 
distinguished and differentiated themselves in several ways. They are zealous in fulfilling 
the service proper to their caste and the duties of their office in the temple (PP. 353)371; 
their lineage is unblemished (PP. 355)372; they serve the Dancing Śiva who wears the 
sacred ash by the knowledge of their Vedic scriptures (PP. 352)373; they count their love 
for the Lord Śiva as the greatest blessing of their lives (PP. 355)374; the maintain the three 
fires for the betterment of living creatures (PP. 354)375; they remain without rival, without 
peer (PP. 357)376.  Cēkkiḻār even emphasises that there is nothing greater can be said of 
them beyond the fact that they have been placed first in Cuntarar’s Tirut Toṇṭar Tokai 
i.e. ‘The Roll of the Holy Servants of the Lord’ poem (PP. 358)377.  
 
What should be noted however, all what is said of these priests at Tillai is not of 
praise, Cēkkiḻār present them as the ones who obstructed the devotion of Tirunālaippōvār 
to the Dancing Śiva at Tillai. In that story as related, it is the priests at Tillai who instilled 
fear in the untouchable saint. The priests were compelled by the order of Śiva himself to 
                                                          
371  ‘...jq;fSf;F Vw;w gz;gpy; jUk;gzpj; jiyepd;W ca;j;Nj mq;fzh; 
 Nfhapy; cs;shh; mfk;gbj; njhz;L nra;thh;’ (ng.G. 353). 
372  ‘...kW,yh kugpd; te;J khW,yh xOf;fk; G+z;lhh;...’ (ng.G. 355). 
373  ‘Nghw;wp ePs;jpy;iy tho;me;zh; jpwk; Gfyy; cw;Nwd; ePw;wpdhy; 
 epiwe;jNfhy epUe;jDf;F chpanjhz;L Mk;...’ (ng.G. 352). 
374  ‘...rptd;ghy; md;ghk; NgW vdg; ngUfp tho;thh;...’ (ng.G. 355). 
375  ‘tUKiw vhp%d;W Xk;gp kd;caph; mUshy; ky;fj;...’ (ng.G. 354). 
376  ‘... jk;iNa jkf;F xg;ghd epiyikahy; jiyik rhh;e;jhh;’ (ng.G. 357). 
377  ‘,d;W ,th; ngUik vk;khy; ,ak;gy; Mk; vy;iyj;J MNkh njd;jkpo;g; 
 gadha; cs;s jpUj;njhz;lj; njhif Kd;ghl md;W td;njhz;lh; jk;ik 





circumvent the tradition of prohibiting an untouchable from entering the temple (PP. 
1073)378. Even though the priests did follow Śiva's command, the Tillai priests in this 
story represent an obstacle to, not representatives of devotion. Cēkkiḻār believes that the 
difference among the priests and other devotees can be subdued when the hereditary 
pursuits are fused in the worship of and service to Śiva.  
 
This makes clear, that Cēkkiḻār, simultaneously tries to link the nāyaṉmār and yet 
distinguished them from the temple priests as practitioners of religion; the nāyaṉmār 
propagated their ideal of devotion moving from place to place exemplifying practices 
based on instinctive, aesthetic, and moral, but they strove not to identify themselves as 
religionists as of the temple priests. This tension between these two groups was 
ultimately crystallized in the composition of the Tirut Toṇṭar Tokai i.e. ‘The Roll of the 
Holy Servants of the Lord’ who performed acts of service in extraordinary manner (PP. 
335-349)379. Through this story Cēkkiḻār not only suggest the distance between the 
devotion expressed by nāyaṉmār and the ritualism of the Tillai priests but also gives a 
concrete expression in his hagiographical literature, the simultaneously an association 
and of break of the nāyaṉmār with that of Tillai priests. This suggests that Cēkkiḻār was 
willing to abandon the idea that the temple ritualism was the most efficacious way to 
reach Śiva.  This does not mean that Cēkkiḻār rejected and scorns temple praxis and the 
priests; he rather proposes practices based aesthetic, instinctive and moral.  
                                                          
378  ‘...mg;ghpNr jpy;iytho; me;jzh;f;Fk; vhp mikf;f nka;g;nghUs; Mdhh; 
 mUsp mk;gyj;Nj Nktpdhh;’ (ng.G. 1073). 
379 It is narrated in this section that Cuntarar drew near to the temple of the Lord. Within the temple, a great 
number of devotees were gathered. When the nāyaṉār saw them, wishing he shall become their servant, he 
passed on the Lord. The Lord commanded that Cuntarar should begin to sing a song of praise in honour of 
the priests of Tillai. In response, the nāyaṉār not only repeatedly bowed down and greeted each devotee 
with the word’s ‘I am your servant’ but also composed ‘The Roll of the Holy Servants of the Lord’ who 




Cēkkiḻār’s interest in Śiva devotion was to chronicle the development of the 
poems and the stories of the lives of the nāyaṉmār across different and their religious 
services practices based on instinctive, aesthetic and moral. This he does it at Temple of 
Tillai which shows Cēkkiḻār seen to have had a continuing concern for the temple at 
Tillai as a locus of the Dancing Śiva while pointing a model of social cohesion based on 
devotion to Śiva across caste affiliations, but did not cast aspersions on nāyaṉmār on any 
account.  The galaxy of devotees includes tradesman, kings, chieftains, washer man and 
other who received equal treatment380.  
 
The instinctive mode of worship of Śiva as exemplified by the nāyaṉmār in the 
Periya Purāṇam, makes one understand the manifestation of divine fervour should be 
executed spontaneously as the uncontrolled demonstration of the spiritual intuitions and 
not under any compulsion or rules set by tradition. According to Cēkkiḻār, Umādevi, 
Śiva’s consort has preached to the world the method of instinctive worship by way of 
forming a Śiva-linga out of sand in a river and did worship it. When Śiva intended to test 
Her steadfastness, He made the river in floods and she embraced the Lord (PP. 1132-
1156). Caṇṭēcurar constructed a Śiva-linga out of sand and poured the cow’s milk as 
sacred bath and expressed his instinctive way of worship. When his father, without 
knowing the inner propensity of his son, suspected the propriety of his worship and 
                                                          
380 Cēkkiḻār portrays Amarnīti as one who hailed from the merchant clan and he generously distributed 
clothes for the worshippers of the Lord. Yet on another occasion, it is narrated that Tirukuṟipput Toṇṭar (PP 
1083-1210) washed the clothes of the devotees of the temple. This too, was a mode of participation in the 
temple centred worship. He washed all the dirt and stains and by doing so Cēkkiḻār relates that he washed 
away all the impurities of the ego. This indicates that Cēkkiḻār transcends ritual action to emphasize the 




attempted to damage the Śiva-linga, the nāyaṉār who was in deep ecstasy threw a straw 
which became a dagger and chapped off the legs of his father  (PP. 1211-1270).   
 
Further, instinctive worship culminates in offering a few objects which have not 
been prescribed as having religious value. Cākkiya nāyaṉār threw a piece of stone on the 
Śiva-linga and the Lord accepted it as the object of adoration as if it is a flower and 
blessed him (PP. 3641-3658). When Mūrthy nāyaṉār was chosen to be the king by the 
royal elephant, he had determined to rule his dynasty with the following things: sacred 
ashes as anointment, the kingly ornaments representing Śiva emblems, and matted locks 
as the crown (PP. 1013)381. The same saint, before he was chosen as the ruler, was 
offering sandal paste to Śiva worship regularly. But due to non-availability of sandal 
wood, there was likely to be black mark in his offering. But instinctively he realized that 
he could offer his hand itself as sandal and dashed his hand against the stone and was 
instantly blessed by Śiva (PP. 973-1021). The feature of this instinctive worship is that 
their routine service to the temple and even to the devotees, the un-hesitantly fond out the 
solution by way of sacrificing either a part of the body or the whole of their life (PP. 
4060-4068)382. This uncommon trend of worship as presented in the Periya Purāṇam 
may be attributed to many nāyaṉmār who seldom cared to own anything as theirs.  
 
                                                          
381  ‘itak; Kiw nra; Ftd; Mfpy; taq;F ePNw nra;Ak; mgpNlfKk; Mf nrOq;fyd;fs; 
Iad; milahsKk; Mf mzpe;J jhq;Fk; nkha;Gd; rilkh KbNa ahtJ vd;whh;’ 
(ng.G. 1013). 
382 Kananpullar nāyaṉār felt that the best course to deposit wealth was to burn lamps in the temple 
continuously. He regularly cut grass and after selling it, purchased oil and continued his service. But God’s 
will was otherwise, probably, to show the greatness of His devotees, that owing to draught situation 
nowhere did grass grow. The devotee did not lose heart. As he did not get grass to sell and get oil, he held 




Aesthetic worship of the nāyaṉmār as presented by Cēkkiḻār comprises of the 
splendid worship performed by the nāyaṉmār to satisfy their tendency of appreciation i.e. 
the resplendent beauty of Śiva is enjoyed in every one of His creations and hence the  
nāyaṉmār feels abundant joy in offering the objects of worship.  In their devotional 
outpourings the nāyaṉmār express the beauty of Śiva as they have experienced and one 
can discern the aesthetic fervour implied in them. Tirunāvukkaracar exclaims to behold 
Śiva at Tillai who dances with bent eyebrows, smile in the rosy lips, tresses of hair, and 
smearing white ashes in the pearl-like body (PP.1438)383. If one is gifted to gaze at the 
lifted leg with admiration, even human birth is blessed (PP.1441)384. Among the major 
characteristic of the nāyaṉmār, joy is said to be the expression of aesthetic sense. The 
Lord reveals his beauty, while the devout souls receive such cosmic visions and rejoices 
at the ecstatic state and, in turn, offer worship to the Lord by praising His physical form, 
condescension, mythical role etc (PP. 2059)385.  
 
The moral sphere of worship signifies the purgation of the mind and spirit. As 
worship requires a proper blending of both metaphysics and psychology i.e. essential 
unity between moral ideal and virtuous living, it is to be done more on a practical way 
than on a purely theoretical basis. The external way of discharging one’s obligatory 
                                                          
383  ‘rpdtpil VW cifj;J VWk; kzths ek;gp foy; nrd;W jho;e;J 
 Tdgts tha; jpwe;J thdth;f;Fk;...’ (ng.G. 1443). 
384  ‘...neQ;R cUfg; nghopGdy;thh; fz;,izAk; gutpa nrhy; epiwe;jthAk; 
 jk; nraypy; xopahj jpUg;gzpAk; khwhJ rhUk; ehspy;...’ (ng.G. 1441). 
385  ‘czh;tpd;Neh; ngWtUk; rptNghfj;ij xopT,d;wp cUtpd;fz; mizAk; 
 Ik;nghwp mstpDk; vsptu mUspid vdg; Nghw;wp ,iz,y; tz;ngUq; 
 fUizNa Vj;jpKd; vL;j;j nrhy; gjpfj;jpy; GzUk; ,d;,ir ghbdhh; Mbdhh; 
 nghope;jdh; tpopkhhp’ (ng.G. 2064). 
“You have bestowed upon me the inward experience of bliss, endless and divine,” he cried, “it has come in 
visible form, easy to apprehend with the senses.” He praised the Lord’s ineffable grace in a hymn set to a 




duties in the religious sphere constitutes objective morality, while the psychological basis 
of virtues constitutes reflective morality. While portraying the characteristic features of 
every nāyaṉmār’s religious life, Cēkkiḻār finds pleasure in delineating their virtuous 
mould. The nāyaṉmār have desisted from the fundamental blemishes like, wealth, desires 
and sensuous pleasures which are definitely detrimental to religious assignments and 
progress. But they preferred a life of devotion characterised by service and sacrifice. The 
nāyaṉmār were fond of offering sacrifices which means submission of sacred things to 
the worship of Śiva. The attitude implies the surrendering of sensuality and selfishness. 
The steadfastness in performing sacrifices despite the ordeals the nāyaṉmār endured has 
been explained picturesquely by Cēkkiḻār386.  
 
  
4.5 Summary  
The scrutiny of the history of the period suggests that at the time the Periya Purāṇam was 
created great upheavals had taken place in Tamil culture and identity. Cēkkiḻār’s treatise 
reflects on various new ideologies that emerged to re-examine the social order. Two 
major ideologies emerged to provide alternatives to the reform of Tamil society; one 
emerged from within, as an orthodox tradition and the other as a heterodox tradition. One 
such significant phenomenon to emerge within the Tamil tradition, as an orthodox 
tradition, was the devotional movement.  
 
                                                          
386 Kanampulla nayannar felt that the best course to deposit wealth was to burn the lamps in the temple 
continuously. He regularly cut grass and after selling it, purchased oil and continued his service. But God’s 
will was otherwise, probably, to show the greatness of his devotees, that owing to draught situation 
nowhere did grass grow,. The devotee did not lose heart. As he did get grass to sell and get oil, he held up 
his hair to the flame and set it ablaze. Cēkkiḻār cleverly incorporates the truth of Śaivism with the actual life 
of the nayannar that the aspirants have clung fast to the sacred feet of the Lord as the real substance and 




 Apart from the orthodox traditions, emerged heterodox traditions such as 
Buddhism and Jainism. These two religions did not follow the way of the Vedas or its 
ritualism. For Cēkkiḻār, these two religions did not present idea of a personal God whom 
the ordinary people could seek in times of trouble. It was rather, a dogmatically 
individualistic, introspective system that had no basis in reality.  On the other hand, 
Jainism offered a path foreign to Tamil ethos. It was a path that was devoid of personal 
piety.   
 
For Cēkkiḻār it is nāyaṉmār who preached a personal God and loving devotion to 
Him. What is more significant is that through the frequent travels that the leaders 
undertook from temple to temple singing the praises of Śiva the enkindled the love of 
Śiva. By these they created a sacred geography of their own comprising of the numerous 
temples of towns and villages and rivers. They sang devotional poems in Tamil, in their 
mother tongue. It is for this reason, Tamil Śaivism flourished mainly because of the active 
role the nāyaṉmār played in forging ideological links between various aspects of Tamil 
culture earlier dominanted by the those of indigenous war heroes – the celeberation of the 
Tamil land and language, the ethos of the indigenous Tamil civilization and literature, 
and the values of the region’s dominant non-priestly caste-groups, in terms of emotional 
devotion to Śiva. The resultant cultural identify was presented as distinctly ‘Tamil’ as 
opposed to the ideologies of rival sects such as the Jains and Buddhism.   
 
In his medieval hagiography Cēkkiḻār extends and synthesis the same broad 




terms of the lives of the nāyaṉmār. Devotion of these nāyaṉmār – ‘servitors of the Lord’, 
contempt and intolerant towards the Jainis, and Buddhism are traits of all the nāyaṉmār, 
Cēkkiḻār composition of Periya Purāṉam, offering obeisance to each of the nāyaṉmār, by 
naming every one as an example of devotion and service.  Its appeal was to the heart.  
Such was the context of Cēkkiḻār’s composition. The songs are composed in a spirit of 
protest against conventional rituals and the intercession of priests between man and god. 
Each nāyaṉmār worship a personal God i.e. Śiva and their poems explore the relationship 
of the self with Śiva. In emphazing the creation of his work of such great men and women 
due to royal and divine mandates, of the authoritative vernacular hagiographical text, its 
presentation as a countertext to a Jain and Buddhist world, and its canonization as a text 
equal to the Sanskrit Vedas in sancity, the twelth century narrative of the composition of 
the Periya Purāṉam reveals that the not only the author Cēkkiḻār but also the Tamil Śaiva 
tradition, was keenly aware of the political, social and cultural implication of the 





































CĒKKIḺĀR’S VISION OF ŚIVA 
   
5.1 Introduction  
This chapter examines Cēkkiḻār’s theological vision. Specifically, his vision of Śiva. It is 
this vision that proved pivotal in his emphasis of devotion that manifested in service and 
moral living of the nāyaṉmār. Since Cēkkiḻār was not a systematic philosopher or a 
theologian, his treatise does not present his thoughts in a systematic logical sequence. As 
a hagiographer and a poet, he couches his fundamental theological concepts in plain 
symbolic and poetic imagery. This chapter will attempt to present Cēkkiḻār’s thought in 
an analytic, logical and interpretative way. The contention is that Cēkkiḻār had a deep 
concern to transform the consciousness of the Tamil society based on this theological 
vision of Śiva. He shapes this image of Śiva by selectively drawing upon and integrating 
the myths and doctrines found in the Vedas, Āgamās and Purāṇās. The whole fabric of 
his emphasis on devotion manifested in service and moral living rests on this image of 
Śiva. The chapter is divided into the following components. 
 5.2 Cēkkiḻār’s Perception of Śiva   
  5.2.1 Release (Vīṭu:tPL) 
 5.2.2 Grace (Aruḷ:mUs;)   
5.2.3 Madness (Pittan: gpj;jd;)   
5.3 Philosophical Notions and Local Myths 






5.2 Cēkkiḻār’s Perception of Śiva 
In simplistic term Cēkkiḻār’s image of Śiva is the Śiva acknowledged publically in Vedas, 
Āgamās, Purāṇās and Epics, and the icons of the temples, shrines and most specifically 
the Śiva of the Tamil nāyaṉmār. Cēkkiḻār selectively draws upon the features and stories 
of Śiva found in these scriptures and indigenous tradition and integrates them so as to 
form his own image or perception of Śiva. In the Periya Purāṇam one finds the complete 
integration of these myths, philosophical concepts and the personal experience of the 
nāyaṉmār. They all correlate and eventually unite to form one coherent image of Śiva.   
 
To understand this image of Śiva, there are three closely related aspects of 
nāyaṉmār’s personal experience of Śiva or three facets of Śiva’s reaction to the 
nāyaṉmār one need to know which Cēkkiḻār relates. These facets imply and develop from 
each other. They could be categorised as release (vīṭu: tPL), grace (aruḷ: mUs;)387 and 
madness (pittan: gpj;jd;). They are key to nāyaṉmār’s experience of Śiva which is 
important to Cēkkiḻār’s image of Śiva. Let us examine in turn each of these 
characteristics of the Śiva experienced by the nāyaṉmār along with their public 
counterparts i.e. the image of Śiva found in scriptures and indigenous tradition. 
  
 5.2.1 Release (vīṭu : tPL) 
For the nāyaṉmār as Cēkkiḻār points out, Śiva is the greatest conferrer of release 
(vīṭu: tPL), particularly understood as release from repeated births (ngUk;gpwtp: 
perumpiṟavi)388 and bondage (ge;;jk;: pantam)389. Cēkkiḻār does not tire of pointing  to the 
                                                          
387 For the justification of using the word grace for the Tamil word aruḷ  (mUs;), see p. 92. 




fact that it is Śiva who prevented the nāyaṉmār from walking in the ‘path of wickedness’ 
(mtnewp: avaneṟi) (PP. 225)390, expunge their ‘taint of deeds’ (jk;iktpid khR : 
tam'maiviṉai mācu) (PP.1081)391 or ‘evil deeds’ (jPtpid: tīviṉai)’ (PP. 225)392; once the 
darkness of deluded deeds (tQ;r ty;tpidf; fWg;G: vañca valviṉaik kaṟuppu) has 
been severed, the feet of the Lord is ever present in the heart of the devotees (PP. 509)393.  
The use of same gracious verbs (e.g., fUiz $h;e;j: maruṉai kūrnta i.e. in mercy)394 
as well as martial verbs (e.g., jLj;J: taṭuttu i.e. prevent, mWj;J: aṟuttu i.e. severe)395 
also describes Śiva’s action against entailment of sins (‘gtj;jpd; Kd;idr; rhh;G’: 
pāvattiṉ muṉṉaic cārpu) (PP. 753)396 and bondage. Bondage or pantam (ge;;jk;) later 
becomes a important term in the Tamil Śaiva Siddhanta philosophical tradition, although 
Cēkkiḻār uses it much less frequently than the ever-recurrent ‘repeated births’ 
(ngUk;gpwtp: peṟum piṟavi) and ‘evil deeds’ (jPtpid: tīviṉai) (PP. 225, 1196)397.    
                                                                                                                                                                             
tplf; fopj;J tUk;...’ (ng.G. 1196). 
389  ‘ge;jk; tPLj Uk;gu kd;foy;...’ (ng.G. 300). 
Saiva Siddhanta believes in the three eternal entities of God, Soul and Bondage (materials of bondage). 
These are called Pati, Pasu and Pasam respectively in Siddhanta philosophy. Pati means Lord or master 
(of the souls) who is God. The Jiva or human soul is called Pasu or animal because it is tied up by Pasam 
or rope of bondage. Pasam means bondage. Pasu means that which is under bondage. All things known 
and perceived are included in these three categories. According to Saiva Siddhanta God is one, Souls are 
many and Pasam consists of three impurities (malams: kyk;) called Anava (anavam: Mdtk;) which is due 
to primordial ignorance, Karma (kanmam: fd;kk;) which accrues from the good and bad deeds of the 
human soul and Maya (mayai: khia) which is considered as impurity arising from the attachment to the 
world. Like Pati who is real and eternal, Pasu and Pasam are also real and eternal. Existence of God and 
other eternal entities is established by various epistemological means. Though Cēkkiḻār does not deal in 
detail of any of these impurities, nonetheless he mentions them as pattam (ge;jk;) i.e. bondage and 
emphasises that it the feet of the Lord is the source of bondage and release, therefore the Tamil saints 
engaged in serving the feet of the Lord.  
390  ‘...midj;J jPtpidahy; mtnewpapy; nry;yhNk jLj;J Mz;lha;’ (ng.G. 225). 
391  ‘...jk;iktpid khR mWj;Jr; Re;juj;...’ (ng.G. 1081). 
392  ‘...midj;J jPtpidahy; mtnewpapy; nry;yhNk jLj;J Mz;lha;’ (ng.G. 225). 
393  ‘...tQ;r ty;tpidf; fWg;G mWk;kdj;J mbahh;fs; neQ;rpy; ePq;fplh mbkyh;  
ePs;epyk; nghypa’ (ng.G. 509). 
394  ‘...mq;fzh; fUiz $h;e;j...’ (PP. 753) 
395  ‘jLj;J Mz;lha;’ (ng.G. 225). ‘...jk;iktpid khR mWj;Jr; Re;juj;...’ (P.1081). 
396  ‘...mq;fzh; fUiz $h;e;j mUs; jpUNehf;fk; va;jj; jq;fpa ghtj;jpd; Kd;idr; 
rhh;Gtpl;L’ (ng.G. 753).  
397  ‘...midj;J jPtpidahy; mtnewpapy; nry;yhNk jLj;J Mz;lha;’ (ng.G. 225).  




 Thus, Cēkkiḻār points to the fact that Śiva is the source of bondage and release and 
as one who initiates a change in nāyaṉmār’s life (PP. 300)398. The nāyaṉmār’s attitude to 
the fundamental process of life of birth, death, and bondage is significantly altered. In a 
sense, a significant changed has occurred in which Śiva has caught the attention of the 
nāyaṉmār from the ‘path of wickedness’ that obstruct human living.  Cēkkiḻār notes that 
the Lord freed his servants there from the taint of deeds, and favoured them in such a way 
to adore his feet (PP. 1081)399. Remarkably, this free intervention and interaction of Śiva 
with the nāyaṉmār reflects various traditional and local myths that are related about Śiva 
to which Cēkkiḻār alludes to, so as to form a coherent image of Śiva. In this way Cēkkiḻār 
tries to establish the idea that the Śiva of the nāyaṉmār is identical with pan-Indian Śiva 
and that nāyaṉmār in their devotional poems blended indigenous mythology of Śiva that 
is peculiar to Tamils with pan-Hindu myths of Śiva.  
 
One of the principle pan-Indian myths that are frequently referred to in the Periya 
Purāṇam about Śiva is the destruction of the three cities: by the force of their austerities, 
a family of demons had been enabled to build three impregnable cities, and from them 
they tyrannized both gods and mortals. When the time span of a thousand years allotted 
to the demons was over, the gods went to Śiva and asked him for help. Assenting to their 
plea, Śiva mounted a specially constructed celestial chariot, and with Brahman as his 
charioteer he set off to attack the three cities. As he approached, the three cities merged 
into one. Then using mount Meru as his bow, Śiva shot a single miraculous arrow which 
                                                                                                                                                                             
tplf; fopj;J tUk;...’ (ng.G. 1196). 
398  ‘ge;jk; tPLj Uk;gu kd;foy; rpe;ij Mutk;...’ (ng.G. 300). 
399  ‘...jk;iktpid khR mWj;Jr; Re;juj; jhkiuGiuAk; Jiz mbfs; njhOjpUf;f 




transfixed the cities and destroyed them. This myth is one of many in which Cēkkiḻār 
recounts Śiva as agent of triumph of good. In essence, this is an act of release from 
bondage.  Cēkkiḻār frequently mentions the place i.e. Vīraṭṭāṇam as the place where Śiva 
is believed to have performed His cosmic deeds and destroyed the cities and addresses 
Śiva as the Lord of Vīraṭṭāṇam (PP. 1400)400. The world is saved from the demons just as 
the nāyaṉmār’s bondage is severed by Śiva. The resemblance is clearly visible when 
Cēkkiḻār narrates that the nāyaṉmār journeyed to this place i.e. Vīraṭṭāṇam in view of 
seeing Śiva (PP. 1307)401, and in that place, their former deeds and attachments lose their 
hold (PP. 1415)402.  
 
Another pan-Indian myth that is alluded to by Cekkiḻār is that of Śiva as the ‘Tiru 
nīlankaṇṭam (jpU ePyfz;ld;) or Dark or Blue-Throated one’ (PP. 363)403. Cekkiḻār 
records that for the good of the world the Lord drank the poison from the sea of milk, it 
might have seemed as if it was the force of human penances that prevented Him from 
swallowing it. In fact it was the Lord Himself who checked the poison and held it in his 
throat (PP.363)404. Though, this is a myth, Cēkkiḻār uses it to shape his theological vision, 
                                                          
400  ‘...tPul;lh; ghjk;; kpf epidthy;...’ (ng.G.1405). Cosmic deeds of Śiva which are eight in 
numbers is said to have been mostly in a place called Tanjore. These were collectively known as the 
‘Attavīraṭṭāṇam’ i.e. the places of the eight heroic deeds. For a list of the eight heroic deeds of Śiva at 
Vīraṭṭāṇam and the sites of the eight Vīraṭṭāṇam shrines, see Dorai Rangaswamy, 1990, p. 374. 
401  ‘...ePs;fiuapy; ePLngUQ; rPh;Mh; jpUmjpif tPul;lhzk; Nrh;e;jhh;...’ (ng.G. 1312). 
402  ‘...gotpidg; ghrk; gwpa my;yy; xope;jJ mq;F va;jp Mz;l murpidg;  
gzpe;J...’ (ng.G. 1415). 
403  ‘...rptd; ve;ij fz;l jd;idj; jpUePy fz;lk; vd;ghh;’ (ng.G. 363). 
404  ‘mth; jq;fz; kidt ahUk; mUe;jjpf; fw;gpd; kpf;fh; Gtdq;fs; ca;a,ah; 
 nghq;F eQ;R cz;z ahk;nra; jtk; epd;W jLj;jJ vd;dj; jife;J 
 jhd; jhpj;jJ vd;W rptd; ve;ij fz;l jd;idj; jpUePy fz;lk; vd;ghh;’ (ng.G. 363).  
This narration resonates with the legend where it is noted that the gods and demons who craved for the 
nectar of immortality, churned the cosmic ocean which lay at the bottom of the cosmos. However, before 
they could attain the nectar of immortality, a deadly poison emerged and threatened to destroy the entire 
cosmos. In a state of helplessness, the gods and demons turned to Śiva for his intervention. On hearing their 
cry, Śiva, for the good of the entire world swallowed the poison so as to save the world. As a reminder of 




and to present Śiva acting in a benign role as protector and preserver of the universe. 
Cēkkiḻār draws attention to this image in a number of places in the Periya Purāṇam (PP. 
2379)405. Parallels are drawn between nāyaṉmār’s situation and that of those saved by 
Śiva’s drinking of the poison: ‘By favour of dark-throated one, Nampi put on the guard 
that befitted the Śaivite path, with sandal paste and garlands of beads and flowers. The 
effect was so impressive people hailed him as the prince of ascetics. So he spent this time 
joyfully singing the praise of the Lord who dwells in the ant-ill’ (PP. 276)406. On another 
occasion Cēkkiḻār narrates ‘in order to dispel illusion, Eṟipattar (vwpgj;jh;) used to 
worship the Holy One in that temple and to perform acts of service for those who 
belonged to the Dark-throated Lord’ (PP. 556)407.  
 
Another myth that is of interest that is referred to by Cēkkiḻār is one of Śiva's acts 
i.e. his catching of the falling Ganges in his hair. At a time of drought, by dint of fierce 
penances the King Bhagīratha prevailed upon Brahman to grant him a boon. He 
requested that the river Ganges should be allowed to descend from heaven to water the 
earth. Brahman acceded to this request, but advised the king that the weight of the river’s 
water falling unchecked upon the earth would do incalculable damage. So the king had to 
go to a peak in the Himalayas where Śiva was engaged in meditation. There by the 
performances of further penances, he persuaded Śiva to lend his aid. Eventually, Śiva 
                                                          
405  ‘mbahh;Mk; ,ikath;jk; $l;lk; ca;a miyflytha; eQ;Rcz;l mKNj...’  
(ng.G. 2379). 
‘Sweet Lord, to save your heavenly servants, you drank the poison from the wave-tossed sea’ (PP. 2379) 
406  ‘iktsh; fz;lh; mUspdhNy tz;jkpo; ehtyh; jk; ngUkhd; irt 
 tplq;fpd; mzpGide;J re;jKk; khiaAk; jhUk; Mfp nka;tsh; 
 Nfhyk; vy;yhk; nghypa kpf;f tpOj;jt Nte;jh; vd;d nja;tkzpg; Gw;Wcshiug; 
 Ghbj; jpisj;j kfpo;nthLk; nry;yhepd;whh;’ (ng.G. 276). 
407  ‘...,Us;fL xLq;F fz;lj;J ,iwath;f;F chpik G+z;lhh;f;F mUs;ngUk; 




allowed the river to fall upon his own head, and thus to flow gently downward through 
his hair to the earth. Here Śiva again is represented as the divine ascetic, and in a 
beneficent role. Śiva’s function as the one who holds the river Ganges is simply cited 
along with His other physical features in the very first verses of the Periya Purāṇam (PP. 
1)408. In one verse, however, the rationale for Śiva’s action and is significance to 
nāyaṉmār’s life is stated: ‘They who do not make him their own, with his hair in matted 
locks, make their own the way of wickedness’ (PP. 1518)409. Again, Śiva guards the 
nāyaṉmār from the path of wickedness just as he saves the earth from destruction. 
 
5.2.2 Grace (aruḷ : mUs;)    
Turning from the portrayal of Śiva as one who delivered the nāyaṉmār from 
repeated births (ngUk; gpwtp : perumpiṟavi) and bondage (ge;;jk;: pantam), one begins 
to notice in the Periya Purāṇam subjective transformation that is brought into the life of 
nāyaṉmār by Śiva’s  interaction with them. Śiva grants His aruḷ (mUs;) i.e. grace on the 
nāyaṉmār, and while in one sense it indicates the already stated release from repeated 
births (ngUk; gpwtp: perumpiṟavi) and bondage (ge;;jk;: pantam), it also implies much 
more. In addition, the very frequent references to Śiva’s bestowal of His aruḷ (grace) on 
the nāyaṉmār are often accompanied by descriptions of how Śiva enters and enslaves 
them (PP. 147-349)410. Therefore, the consequence of Śiva’s aruḷ (grace), is that it makes 
                                                          
408  ‘cyF vy;yhk; czh;e;J Xjw;F mhpatd; epyTcyhtpa ePh;kyp Ntzpad; 
 myF,y; Nrhjpad; mk;gyj;J MLthd; kyh;rpyk;G mb tho;j;jp tzq;Fthk;’ (ng.G. 1). 
409  ‘...nra;a rilahh; jikr;Nruhh; jPq;F newpNrh;fpd;whh; vd;W...’ (ng.G. 1523). 
410 In this section title ‘The Taking of a Captive’, Cēkkiḻār narrates how Śiva took possession of Cuntara. 
Cēkkiḻār clearly relates that ‘on mount Kailāsa amid the chanting of the scriptures, in his grace the Lord 
had promised to take Ālāla Cuntaraṉ as his servant. Now the one and only Lord, whom Tirumāl and Ayaṉ 
could not find although the one flew up high the other dug deep in the earth, came to fulfil his promise’ 
(PP. 174). 




one to melt in love for Śiva, with an urge and with a purpose to ‘continue to sing His 
praise in varied strains throughout the world’ (PP. 222)411. For Cēkkiḻār, Śiva’s bestowal 
of aruḷ (grace) ‘grants the privilege of being with him forever in love that knows no 
parting’ (PP. 648)412. It is for this reason Cēkkiḻār describes Śiva’s aruḷ (grace) as 
‘miraculous’ (‘mw;Gjk;’ : aṟputam) and even alleviates one from affliction (PP. 286).413 
For Cēkkiḻār, aruḷ (grace) is a synonym of Śiva (PP. 1748)414. He ‘appears in aruḷ 
(grace)’ (vjph; epd;Wk; vOe;jUs;: etir niṉṟum eḻuntaruḷ) (PP. 260), and His ‘aruḷ 
(grace) is boundless’ (jd; mUs; ,Ue;jtz;zk; : taṉ aruḷ iruntavaṉṉam) (PP. 850). 
This aruḷ (grace) of Śiva  is ‘ineffable’ (PP 648)415 and ‘incomprehensible’ (PP. 1641)416.  
 
It is interesting to note that Cēkkiḻār frequently mentions that Śiva’s inability to be 
known by the gods, for that Cēkkiḻār repetitively combines depiction of nāyaṉmār’s own 
reception of Śiva’s aruḷ (grace) with references to the gods' lack of success in 
comprehending Śiva. It is stated ‘in his aruḷ (grace) the Lord had promised to take Ālāla 
Cuntaraṉ as his servant. Now the one and only Lord, whom Tirumāl and Ayaṉ could not 
find although the one flew up high and the other dug deep in the earth, came to fulfil his 
                                                                                                                                                                             
 Mbik nfhs;thd; Nky;cw vOe;J kpF fPo;cw mfo;e;J khYk; 
 maDf;Fk; mhpahh; xUth; te;jhh;’ (ng.G. 174). 
411  ‘nrhy;Mh; jkpo;,irghba njhz;ld;jid ,d;Dk; gy;MW cyfpdpy; ek;Gfo;ghL 
 vd;WcWghptpy; ey;Yhh; ntz;nza; ey;Yhh; mUs;Jiw Nktpa ek;gd; vy;yh 
 cyF ca;ag;Guk; va;jhd; mUs;nra;jhd;’ (ng.G. 222). 
412  ‘...gpuhd; mUisg; gw;wth; jk; ifthshy; ghrk; mWj;jUspg; cw;wtiu 
 vd;Wk; cld;gphpah md;G mUspg; nghd; njhbahs; ghfdhh; nghd;dk;gyk;  
 mize;jhh;’ (ng.G. 648). 
413  ‘...mw;GjNkh rptd; mUNsh mwpNad; vd;W...’ (ng.G. 286). 
‘He stood amazed. “What can this be?” He wondered ... or perhaps it is a miracle of Śiva’s grace’ (PP. 
286). 
414  ‘mUs; cilahh; mspj;jUSk; nrt;tpa Ngh; mUs; tpsk;Gk;...’ (ng.G.1748). 
‘... “He is of all grace,” she thought, “It is not my place to explain the working of grace”...’ (PP. 1748)   
415  ‘kw;W ,dpehk; Nghw;WtJ vd;thNdhh; gpuhd; mUisg;...’ (ng.G. 648). 




promise’ (PP. 174)417.  To affirm such favour of Śiva granted to the nāyaṉmār, Cēkkiḻār 
also cites the myth and recounts the failure of Tirumāl and Ayaṉ to comprehend Śiva's 
manifestation as the fiery liṇgam or pillar of light (PP. 18)418. Repeatedly, Cēkkiḻār 
contrasts the nāyaṉmār’s own undeserved fortuity with Śiva keeping himself hidden from 
Tirumāl and Ayaṉ (PP. 183)419. In this context it is clear Cēkkiḻār by repeatedly 
mentioning the myth tries to bring out several aspects of Śiva and his relation to the 
nāyaṉmār: first, it affirms Śiva’s supremacy; second, it attests His absolute freedom and 
unpredictability in revealing himself to his devotee; and third, it makes clear the paradox 
of Śiva’s aruḷ (grace), i.e. a gift not revealed to the likes of Tirumāl and Ayaṉ is granted 
to lowly nāyaṉmār.  
 
It must be noted that to explain poignantly the nature of Śiva’s aruḷ (grace), 
Cēkkiḻār also points to the feminine side of the Śiva.  It is stated that Śiva is the one ‘who 
is the origin and the end of all things’ (Kd;dhfp vg;nghUl;Fk; KbT Mfp epd;whid: 
muṉṉāki epporuṭkum muṭivu āki niṉṟāṉai), ‘who includes Umā within himself’ (jd; 
                                                          
417  ‘MYk; kiw R+o;fapiyapd; fz; mUs;nra;j rhYk; nkhopahy; topjLj;J 
 Mbik nfhs;thd; Nky;cw vOe;J kpF fPo;cw mfo;e;J khYk; maDf;Fk; 
 xUth; te;jhh;’ (ng.G. 174). 
418  ‘fhjpy; ntz;FioNahd; foy;njho nebNahd; fhyk; ghh;j;J ,Ue;jJk; 
 mwpahd; Nrhjpntz; fapiyj; jho;thiu Kioapy; Jjpf;ifNahd; Ch;jpiaf; fz;L 
 kPJvO gz;ilr; nrQ;Rlh; ,d;W ntz;Rlh; MdJvd;W mjd;fPo; Mjp Vdkjha; ,lf;fy; 
 cw;whd; vd;W mjid te;J midjUk; fYod;’ (ng.G. 18). 
In this myth Cēkkiḻār narrates that Tirumāl and Ayaṉ, the two gods proceed to argue about which is the 
supreme God and creator of the world. At that moment Śiva manifests himself as a towering lingam of fire, 
which stretches from the ocean up into the heavens. The two gods seek to measure its extent, Ayaṉ by 
flying upwards as a swan, and Tirumāl by digging downwards as a boar. Their attempt ends in failure, and 
the cosmic lingam bursts open to reveal none other than the Lord Śiva. As the two rivals bow before him, 
Śiva proclaims himself to be the Lord of all. The myth is often cited by Cēkkiḻār Śiva’s matchless nature, 
and in particular his pre-eminence over Tirumāl and Ayaṉ.  
419 Here the Lord addresses the Brahmins “this man of Nāvalūr is my slave. That is what I have come to tell 
you.” Of course, all the gods, including Tirumāl and Ayaṉ, and all the people of the world however wealthy 
are in fact no more than his slaves’ (PP. 183). 
 ‘MtJ ,J Nfz;kpd; kiwNahh; vd; mbahd;,e;; ehty;efh; Cud; ,Jehd; 
 nkhoptJ vd;whd; NjtiuAk; khy;mad; Kjy; jpUtpd; kpf;Nfhh; ahtiuAk; 




Mfj;J cilghfk; nfhz;lhid: taṉ ākattu uṭaipākam koṇṭāṉai) (PP. 1421)420; She 
is ‘the mother rich in mercy to all living beings’ (vy;iy ,y; fUizj; jha;mdhd; : 
ellai il karuṇait tāyaṉāṉ) (PP. 1083)421, the ‘embodiment of aruḷ (grace)’ (,d;gj;jpd; 
mUs;fU: iṉpattiṉ aruḷkaru); (PP.1138)422. This image of Śiva bestowing favours on the 
nāyaṉmār with His consort Umā is a prominent image in Cēkkiḻār’s hagiography.  
 
The nāyaṉmār’s fascination to the union of Śiva and His spouse Umā interconnect 
with their personal situation in different ways, two of which are important here. First, 
Umā is beautifully portrayed as accomplice in Śiva’s bestowal of aruḷ (grace): both 
graciously came to save the world.  Cēkkiḻār’s relates ‘looking at the weeping child with 
compassion, the Lord then instructed his consort whom the entire world adores to give 
him milk to drink’ (PP. 1969)423. On another occasion it is re-stated it is the devotees of 
Śiva who is saved by the combined action of Śiva with his consort Umā (PP. 1995)424. 
Therefore, Śiva is spoken of as ammai (mother) and appan (father): forming in himself 
all the qualities of mother and father (PP. 1404).425 Though this term may appear 
symbolic, it carries a mystic significance so far as to affirm that whoever reaches Śiva’s 
feet would listen to his grace as a child listens to its parent (PP. 2737)426. Secondly, more 
                                                          
420  ‘nghd;dhh;e;j jpUtbf;nfd; tpz;zg;gk; vd;W vLj;J Kd;dhfp vg;nghUl;Fk; KbT 
 Mfp epd;whidj; jd; Mfj;J cikghfk; nfhz;lhidr; rq;fuid ey; ehkj; 
 jpUtpUj;jk; eyk; rpwf;fg; ghLjYk;’ (ng.G. 1421). 
421  ‘VAkhWgy; caph;fSf;F  vy;iy,y; fUizj; jha;mdhd; jdp Mapd;  
jiytiuj; jOt’ (ng.G. 1083). 
422  ‘mq;F kz;Zy fj;Jcaph; jiog;g msT,y; ,d;gj;jpd; mUs;fU ,Uj;jpj;…’ 
(ng.G. 1138). 
423  ‘mOfpd;w gps;isahh; jikNehf;fp mUs; fUiz vOfpd;w jpUTs;sj;J ,iwath;jhk; 
 vt;cyFk; njhOfpd;w ghy;mbrpy; nghd;ts;sj;J Cl;Lvd;d’ (ng.G. 1969). 
424  ‘...ntspNate;J ,iwatd; cikahSld; mUs;juva; jpid vd;ghh;’ (ng.G. 1995). 
425  ‘<d;whSkha; vdf; nfe;ijAk; Mfp...’ (ng.G. 1404). 
‘He is the mother who bore me, and my father too ...’ (PP. 1404) 
426  ‘kd;Dk; VJf;fshy; vDk; tha;ikjhd; jd;dJ xg;GNtW ,d;ikapy; rq;fud; 




remarkable perhaps, Umā relationship to Śiva becomes a kind of paradigm for the 
nāyaṉmār’s own attitude vis-a-vis Śiva.  Hence, Cēkkiḻār underlines that the nāyaṉmār 
approached Śiva as a child, friend, and father; and Śiva’s indwelling with Umā becomes 
exemplary for the type of union which the nāyaṉmār yearned with Śiva and with other 
devotees of Śiva.    
 
5.2.3 Madness (pittan: gpj;jd;)   
If Śiva releases the nāyaṉmār from their path of wickedness granting them aruḷ 
(grace) and taking them captive (jLj;jhl; nfhs;sy;: taṭuttāṭ koḷḷal) or taking control 
of their very self (PP 147-349)427, the subjective result is that Śiva makes the nāyaṉmār 
fanatical or mad (PP. 3588)428. This aruḷ (grace) captures and enslaves the nāyaṉmār: ‘it 
is he who has come and taken me by force to be your own’ (PP. 214)429, “He has made 
me well and truly His slave” (PP. 295)430. Indeed, the melting of the nāyaṉmār’s mind 
and heart, occasioned by Śiva’s conferral of aruḷ (grace), possibly be viewed as one 
aspect of the madness which Śiva inducts in the nāyaṉmār. Perhaps it is for this reason, 
when Śiva gave his vision to Tirunāvukkaracar, Cēkkiḻār describes the nāyaṉār’s 
behaviours as follows: ‘with melting heart and streaming tears, Appar poured out a 
stream of poetic song (PP. 1456)431. That Śiva is the reason of such a transformation in 
                                                                                                                                                                             
‘... since his grace is such ... devotees should seek the feet of the Lord and listen to his voice ...’(PP. 2737) 
427 Cēkkiḻār dedicates and entre section i.e. verses 147-349 so as to explain how Śiva took captive of 
Cuntarar as His servant.  
428  ‘gpj;jcw;w kay; md;W gpwpJ xUrhh;G csJ md;W rpj;j tpfw;gk; 
 fise;J njspe;j rptNahfj;jpy;...’ (ng.G. 3588). 
He is not mad or mentally deranged, nor suffering from any other malady,” they said, “He has attained 
freedom from all mental instability, and his attention has become clearly focused on Śiva...’ (PP. 3588). 
429  ‘...kd;WsPh; nraNyh te;J typa Ml;nfhz;lJ vd;whh;’ (ng.G. 214). 
430  ‘...ed;W vidMl;nfhz;lth;ghy;...’ (ng.G. 295). 





nāyaṉār’s life is certain as Cēkkiḻār narrates: “All this time,” he said, “I have been 
deliberately doing wrong. Is this now to be my reward?” ‘Thus he came to understand the 
true nature of aruḷ (grace)’ (PP. 1345)432. Hence, as presented by Cēkkiḻār is the cause of 
such a change in the nāyaṉmār’s life.  
  
In fact, the nature of change or transformation itself  is characterised in the Periya 
Purāṇam by sense of ‘violence’ i.e. to be madly in service to the Lord (PP. 929)433 and 
gentleness i.e. to engage in gentle service to Śiva (PP. 869)434. Thus, it is remarkable, that 
one result of Śiva’s aruḷ (grace) is the nāyaṉār became vaṉtoṇṭar (td;njhz;lh;) or 
‘violent’  servant of the Lord and the others meṉtoṇṭar (nkd;njhz;lh;) or ‘friendly’ 
servants of the Lord. The former were prepared to sacrifice everything and everybody in 
the absolute devotion to Śiva, to an extent that others could not be expected to emulate, 
whereas the latter offered an ideal and an example of service to God in devotees which 
anyone could follow within the circumstance of their own everyday lives.  
 
In brief, to be captivated by Śiva is to become like Him; and to become like Śiva 
is to become mad i.e. to be madly in love with Him or fanatical about their service to 
                                                          
432  ‘,j;jd;ik epfo;e;Jop ehtpd; nkhopf;F ,iw Mfpa md;gUk; ,e;neLehs; 
 rpj;jk; jpfo; jPtpidNad; milAk; jpUNth ,J vd;W njUz;L mwpah 
 mj;jd; ikad; Ma ,uhtzDf;F mUSk; fUizj;jpwk; Md mjd; 
 nka;j;jd;ik mwpe;J Jjpg;GJNt Nky;nfhz;L tzq;fpdh; nka;cwNt’ (ng.G. 1345). 
433 Here Cēkkiḻār narrates that ‘when this loving devotee was deprived of privilege of feeding the Lord, he 
tried to cut his throat with his sickle, until he heard the crunching of the mango pickle and the voice telling 
him not to give up...’ (PP. 929). 
 ‘ghpTcW rpe;ij md;gh; guk;nghU shfp cs;s nghpath; mKJ nra;ag; 
 ngw;wpnyd; vd;W khtpd; thpNtL tpNly; vdhKd; td;fOj;J mhpths; 
 G+l;b ...’ (ng.G. 929). 
434  ‘fUg;G tpy;Nyhidf; fha;e;jth; flT+h; kd;dp tpUg;GcWk; md;G Nky;Nky; 
 kpf;F vOk; Ntl;if$u xUg;gLk; cs;sj; jd;ik cz;ikahy; jkf;F 
 Neh;e;j jpUg;gzp gyTk; nra;J rptgj epoypy; Nrh;e;jhh;’ (ng.G. 869). 
‘Kalayar’s heart was truly devoted to the Lord. From then on he remained at Kaṭavūr, performing many 





Him. Although there is no attempt on Cēkkiḻār’s part to portray the nāyaṉmār’s desire to 
imitate the details of Śiva’s behaviour as related in the myths about Him, it is easy to 
point out a continuum between the madness of Śiva Himself and the bliss that He instils 
in the nāyaṉmār. Cēkkiḻār portrays Śiva as one who acts with a sense of ‘madness’; ‘Śiva 
is the ‘madman, crowned with crescent moon’ (gpj;j gpiwR+b: pitta piṟaicūṭi) (PP. 
220)435.  That Śiva is spoken as ‘mad’ is affirmed by the application to him of the same 
epithet which elsewhere refers to the nāyaṉmār, namely, madman (gpj;jd; : pittaṉ) (PP. 
3588)436. Without describing the several narration in the Periya Purāṇam upon which 
Śiva’s reputation as a madman (gpj;jd;: pittaṉ) is founded, here is a instance from the 
Periya Purāṇam which acknowledges the nāyaṉār’s mocking of Śiva as a madman 
(gpj;jd;: pittaṉ) 
‘The Lord with the beautiful eye looked in grace upon his devotee, and answered, 
“You called me ‘madman’. So let that be my name. Call me ‘madman’ in your 
song.” (PP. 219)437.   
 
 
Cēkkiḻār also points to other of Śiva’s characters or bizarre behaviours which 
might be thought contributory to His image of madness. Śiva’s conduct at Daksa’s 
sacrifice is clearly referred to in the Periya Purāṇam (PP. 2057)438. A somewhat similar 
                                                          
435  ‘…ehtyh; ngUkhd; gpj;jh gpiw#b vdg; nghpJMk; jpUg;gjpfk;…’ (ng.G. 220). 
436  ‘gpj;jcw;w kay; md;W gpwpJ xUrhh;G csJ md;W rpj;j tpfw;gk; 
 fise;J njspe;j rptNahfj;jpy;...’ (ng.G. 3588). 
He is not mad or mentally deranged, nor suffering from any other malady,” they said, “He has attained 
freedom from all mental instability, and his attention has become clearly focused on Śiva...’ (PP. 3588). 
437  ‘md;gid mUspd; Nehf;fp mq;fzh; mUspr; nra;thh; Kd;G vidg; 
 gpj;jd; vd;Nw nkhope;jid MjyhNy vd;ngah; gpj;jd; vd;Nw...’ (ng.G. 219). 
438  ‘...nghd; Fd;w kq;if nrq;ifahy;...’ (ng.G 2057). Here ‘nghd; Fd;w kq;if’ i.e. ‘maid of 
the mountains’ refers to ‘Pārvati’. According to the myth after her self-immolation at her father’s sacrifice 
Daksa’s daughter was reborn as the daughter of the Himalaya Mountains. The myth goes that Daksa, a 
creator figure and father of Śiva’s first wife, Satī, was to perform a sacrifice according to Vedic rites, to 
which all the gods were invited. Śiva’s was not among the invitees, however, and when Daksa insulted Śiva 
in Satī’s presence, she cast herself into the fire and perished. She thus became the first victim of the later 




episode, although only rarely referred, is Śiva’s burning of Kāma (PP. 2192)439. Some of 
the appellations Cēkkiḻār attributes to Śiva are just as instructive as the incidents drawn 
from mythology. They can be viewed as features of both the unpredictable public Śiva of 
the myths as found in the tradition and the unpredictable Śiva of the nāyaṉmār’s personal 
experience. Such description of Śiva include ‘deceiver’ (kha tz;zd;: māya vaṇṇaṉ) 
(PP. 407), ‘both medicine and mantra’ (kUe;njhL ke;jpuk;: maruntoṭu mantiram) (PP. 
2198), and is ‘the [one who took the] form of an old man’ to take possession of His 
devotee (PP. 407)440 and the one who appeared as a ‘student’ to bestow His aruḷ (grace) 
(PP. 507)441.   
 
Though there is no clear evidence to prove that the nāyaṉmār imitated Śiva, 
however, Cēkkiḻār narrates there is a certain sense of ‘madness’ created by ecstatic 
awareness instilled by Śiva’s aruḷ (grace) of all that the world offers. In this ecstatic 
awareness the nāyaṉmār co-mingled in the divine madness of Śiva; His devotees also 
appear to be mad with ardent desire to be at His service.  What is important to note is 
primarily that Śiva both represent in himself and offers His devotees participation in a 
                                                                                                                                                                             
attacked and disrupted the proceedings. He beheaded Daksa and cast his head into the fire. When the gods 
begged for mercy, Śiva restored the sacrifice and revived Daksa, giving the head as of a goat.  This myth 
also seems to reflect the process whereby from the position of an outsider, Śiva was accepted as a member 
of the post-Vedic pantheon. 
439  ‘...jpUf;FWf;ifg;gjp kd;dpj; jpUtPul;lhdj;J mkh;e;j...’ (ng.G.2192). The place 
jpUtPul;lhdj;J (Tiruvīraṭṭāṇam) referred here is the place where Śiva incinerated Kāmaṉ. According to 
the myth the demons were causing trouble to the gods, Brahma revealed that the demons could only be 
defeated by a son of Śiva. Then gods then had to devise a way to induce Śiva and Pārvati to get together to 
produce a son. So they sent the love god, Kāmaṉ, with instructions to use his bow and flower arrows to 
enkindle desire in the couple. Śiva was seated in a meditative trance when Kāmaṉ found him. Displeased at 
being disturbed, and suspicious of Kāmaṉ’s intentions, Śiva opened his third eye and burnt Kāmaṉ to ashes. 
Pārvati was not happy with this outcome, and at her intercession Śiva restored Kāmaṉ to life. In this myth, 
Kāmaṉ is portrayed as a great ascetic, and besides the familiar tension between god and demons, we see 
here another tension, that between the ascetic and erotic.  
440  ‘...Ntjpah;Ma; khatz;zNk nfhz;Ljk; njhz;lh; khwhj tz;zKk; fhl;Lthd; te;jhh;’ 
(ng.G. 407). 




new kind of awareness, a type of realization opposed to ordinary modes of experience. 
We might call it a mystical state of consciousness where not just social segregation based 
on caste system is abandoned, but a sense of being in His service is instilled. Such utter 
spontaneity is unintelligible, and perhaps madness is a profound image of what it must be 
like. At one instance Cēkkiḻār shows that the nāyaṉār addressed Śiva in the following 
way: 
 ‘Śiva clothed in the elephant’s skin! Śiva, strength of the defenceless!  
  Śiva wisdom of your devotees!  Śiva, nectar of the enlightened!... 
 The flowers to adorn your matted locks, the elephant has scattered in the street! 
 Śiva in your wrath you burnt the cities of your enemies’ (PP. 566-567)442.  
 
In another occasion that the Kāraikkal nāyaṉār with full conviction prayed to the Lord: 
“If this is where he stands, may I now lay aside this comeliness and the burden of 
the flesh which I have borne for his sake. Grant me to your servant that I may 
come and worship at your feet in the form of a disembodied wrath. By the grace 
of the divine dancer ... she received the boon for which she prayed. Immersed in 
the rising tide of heavenly wisdom and ever more conscious of the divine she sang 
“I have become one of the heavenly hosts, which worships his red lotus feet” (PP. 
1770-1773)443.   
 
 Although in these narrations Śiva is perceived and presented conceptually as 
‘wisdom of your devotees’ (mspahh; mbahh; mbNa: aḷiyār aṭiyār aṭiyē) and the 
‘nectar of the enlightened’ (njspthh; mNj rptjh: teḷivār atē Śivatā) as a mode of 
‘wisdom’ opposed to ordinary consciousness, knowledge and intellect, by reference to 
Kāraikkal nāyaṉār’s realization of Śiva as ‘wisdom’ (cw;gtpj;J vOe;j Qhyj;J: 
uṟpavittu eḻunta ñālattu); ‘wisdom’ is objectified, concretized in Śiva who in His ‘wrath 
                                                          
442  ‘fspah idapd; <h; chpaha; rptjh. vspahh; typahk; ,iwth rptjh 
 mspahh; mbahh; mbNa rptjh. njspthh; mNj rptjh rptjh. ... 
 MWk; kjpAk; mzpAk; rilNky; VWk; kyiuf; fhprpe;JtNj 
 NtWcs; epidthh; Guk;nte;J mtpar; rPWk; rpiyaha; rptjh rptjh. (ng.G. 566-567).  
443  ‘<q;F ,td; Fwpj;j nfhs;if ,J ,dp ,tDf;fhfj; jhq;fpa tdg;G 
 epd;w jirg;nghjp fope;J ,q;F cd;ghy; Mq;F epd; jhs;fs; Nghw;Wk; 
 Nga;tbT mbNaDf;Fg; ghq;Fw Ntz;Lk; vd;W gukh; jhs; gutp epd;whh;’.  
‘Md mg;nghOJ kd;Ws; MLthh; mUspdhNy Nky;newp czh;T $u 
 Ntz;bw;Nw ngWthh; nka;spy;...’ cw;gtpj;J vOe;j Qhyj;J xUikapd;  




burnt the cities of [His] enemies’  (NtWcs; epidthh; Guk;nte;J mtpar; rPWk; 
rpiyaha: vēṟu'uḷ niṉaivār puramventu aviyac cīṟum cilaiyāya). Two aspects of 
Cēkkiḻār’s vision of Śiva is clear: first, an abstract philosophical notion of Him as 
‘Wisdom of devotees’, and second, myth relating to the ‘popular’  manifestation of Śiva, 
for example, Śiva as  one who in His ‘wrath burnt the cities of [His] enemies’. These 
aspects link the distinction between Śiva of nāyaṉmār’s personal experience and the more 
‘popular’ images of Śiva presented in myths and epics. The philosophical notions and 
local myths can be understood as expressions of both the Śiva public personality and the 
nāyaṉmār’s personal comprehension of Śiva. We shall next attend to these other 
additional aspects of Cēkkiḻār’s image of Siva. 
 
5.3 The Philosophical Notions and Indigenous Myths   
In the Periya Purāṇam there are numerous quasi–philosophical names attributed to Śiva 
centred around the ideas of lordship. The single-word titles of Him i.e. Śiva which are 
presented in the Periya Purāṇam suggests His dominion, for example, nāyan (ehad;ePNu) 
-‘master’ or ‘leader (PP. 3487)444, īcaṉ (<rd;) –‘Lord’ (PP. 1750)445, iṟaivaṉ (,iwtd;) 
– ‘supreme one’ (PP. 1249)446, Tēvartēva (Njth;Njt) - God of gods (PP. 2981)447. To 
these one-word title phrases also are dedicated which specify Śiva as the creator and the 
foundation of the universe. In single verse in the Periya Purāṇam Śiva is clearly spoken 
                                                          
444  ‘ehad;ePNu ehd;ckf;F ,q;F mbNad; Mfph;ePh; vd;f;Fj; jhapd; ey;y NjhoUk;…’  
(ng.G. 3487). 
445  According to the Tamil Lexicon of Madras University the word īcaṉ (<rd;)has several meaning. It is 
used to denote Śiva. Śiva has (i) Supreme Lord of the universe; ,iwtd;, (ii) King, ruler; murd;, (iii) Lord, 
master; jiytd;, (iv)  Preceptor; FU, (v) Eldest brother; %j;Njhd;.   
446  The word iṟaivaṉ (,iwtd;) is derived from the root iṟu (,W) meaning all-abiding. One who abides 
i.e. abiding is spoken of as iṟai (,iw) meaning moment of time. The same word is used to address 
someone who is (i) chief, master, superior; jiytd;. (ii) Supreme God; flTs;. (iii) King; murd;. (iv) 
Husband; lord, in relation to a wife; fztd; (v) Elder, venerable person; %j;Njhd; (vi) preceptor; FU.    




of as ‘the beginning and the middle’ (MjpMa eLTk;: āti'āya naṭuvum), ‘measure 
without measure’ (msT,yh msTk;: aḷavu'ilā aḷavum), ‘light that illumines the 
human understanding’ (NrhjpMa; czh;Tk;: cōti'āy uṇarvum); ‘all created matter’ 
(Njhd;wpa nghUSk;: tōṉṟiya poruḷum), ‘one without division’ (Ngjpah Vfk;: pētiyā 
ēkam) and ‘male and female’ (ngz;Zk; Ma; MZk;: peṇṇum āy āṇum) (PP. 350)448.  
 
In the hagiography, Cēkkiḻār also speaks of Śiva as one who is beyond human 
vision; he is ‘hard to see’ or He is ‘seldom to be seen’ (‘mhpa fhl;rpahh;’ : ariya 
kāṭciyār) (PP.2728)449. Yet Cēkkiḻār notes, ‘He is great – apart from those symbols, the 
universe, the five elements, the heavenly bodies and untold myriad souls constitute his 
visible form’ (PP. 2730)450. Then Cēkkiḻār wonders ‘who can know what he is like?’... 
‘His eternal nature is limitless, beyond reach of human knowledge’ (PP. 2731)451.  
Furthermore Cēkkiḻār asserts that ‘he has neither father nor mother’ it implies Cēkkiḻār 
notes ‘He is he creates all things in the world. Then when they pass away, they are 
reabsorbed into him in a moment of time, before he brings them to birth once more. But 
He is not subject to repeated births (PP. 2732)452. 
 
 Cēkkiḻār pronounces that ‘the primal Lord bestows in aruḷ (grace) on those whom 
he has made his own’ – on enquiry, the glory of the Lord proves to be without end or 
                                                          
448  ‘Mjpaha; eLTkhfp msT ,yh msTkhfpr; Nrhjpaha; czu;Tkhfpj; Njhd;wpa 
nghUSkhfpg; Ngjpah Vfk; Mfpg; ngz;Zkha; MZk; Mfpg; Nghjpah epw;Fk; jpy;iyg; 
 nghJ elk; Nghw;wp Nghw;wp’ (ng.G. 350). 
449  ‘mhpa fhl;rpah; vd;gJ mt; Mjpiaj; njhpayhk;…’ (ng.G. 2728). 
450  ‘MapDk; nghpah; Mth; vd;gJ Nka,t; ,ay;Ng md;wp tpz;Kjy; 
 Gha G+jq;fs; gy;caph; mz;lq;fs; VAk; ahTk; ,th;tbT vd;wjhk;’ (ng.G. 2729). 
451  ‘gpd;Gk; Mh;mwpthh; mth; ngw;wpNa vd;gJahh; czh;thDk; nrd;W vl;l xzh 
 kd;ngUe; jd;ikahh; vd tho;j;jpdhh; md;G R+o;rz;ig Mz;lif ahh;mth;’ (ng.G. 2730). 
452  ‘jkf;Fj; je;ijahh; jha;,yh; vd;gJk; mikj;J ,q;F ahitAk; Mq;F mit tPe;jNghJ 




limit. Therefore no purpose is served by investigation’ (PP. 2735)453.  ‘By logic – there is 
nothing in the world that can be compared to him’. His ‘character cannot be measured by 
logic or analogy’ (PP. 2737)454. He is ‘primal Lord of the Vedas’ (NtjKjy;td;: 
vētamutalvaṉ) (PP. 2743)455; His ‘dancing feet dispel the troubles of the people of the 
world as they engage in praising Him’ (PP. 2743)456.  In short, for Cēkkiḻār, Śiva is the 
‘rare’ one (mhpatd;: ariyavaṉ) (PP.1)457 who is ‘hard to see’ (mhpa fhl;rpahh;: ariya 
kāṭciyār) (PP. 2728)458.  
 
 A clear philosophical verse which combines notions of transcendence and 
immanence of Śiva in Periya Purāṇam is found on the narration of the Brahmins of 
Tillai. It is stated: 
‘He is light imaginable, the embodiment of compassion, whose form is 
wonderful; He dwells in the sacred court, the divine space that transcends the 
summit of Vedas; there he performs his exquisite dance. All praise to his flowers 
anklet (PP. 351)459. He stands teaching in the sacred court at Tillai. All praise to 
his sacred dance! (PP.350)460. 
 
It is clear Cēkkiḻār contrasts philosophical concepts with mention of local sacred places 
i.e. sacred court at Tillai which had great personal significance in nāyaṉmār’s life. With 
                                                          
453  ‘Mjp Ms;ghy; mth;f;F mUSk;jpwk; ehjd; khl;rpik Nfl;f etpYq;fhy; 
 XJk; vy;iy ctg;G ,yMjypd; ahJk; Muha;r;rp ,y;iyahk; vd;wjhk;’ (ng.G. 2735). 
454  ‘kd;Dk; VJf;fshy; vDk; tha;ikjhd; jd;dJ xg;GNtW ,d;ikapy; rq;fud; 
 ,d;d jd;ikia VJ vLj;Jf;fhl;L md;dtw;why; msg;gpyd; vd;sjhk;’ (ng.G. 2737). 
455  ‘NtjKjy;td; vDk; nka;j;jpUg; ghl;bdpy; Neh;…’ (ng.G. 2743). 
456  ‘NtjKjy;td; vDk; nka;j;jpUg; ghlbdpy; Neh; MjpcyNfhh; ,lh;ePq;fpl Vj;j 
 MLk; ghjKjy; Mk;gjpndz; Guhzq;fs; vd;Nw XJ vd;W ciunra;jdh; ahTk;  
XjhJ czh;e;jhh;’ (ng.G. 2743).  
457  ‘cyF vyhk; czh;e;J Xjw;F mhpatd;…’ (ng.G. 1). 
458  ‘mhpa fhl;rpah; vd;gJ mt; Mjpiaj; njhpayhk;…’ (ng.G. 2728). 
459  ‘fw;gid fle;j Nrhjp fUizNa cUtk; Mfp mw;Gjf; Nfhyk; ePb mUkiwr; 
 rpuj;jpd; Nky; Mk; rpw;gpu tpNahfk; MFk; jpUr;rpw;wk;gyj;Js; epd;W nghw;G 
 cw elk; nra;fpd;w G+q;foy; Nghw;wp Nghw;wp’ (ng.G. 351). 




this Cēkkiḻār also mentions ‘Śiva is all in all’ (PP. 2750)461.  Therefore, ‘by meditating on 
him alone as the one true, shining light, he dispels the darkness of falsehood and of 
actions good and bad’ (PP. 2733)462.         
 
Further Cēkkiḻār proclaims Śiva as the ‘endless one’ or ‘eternal one’ (me;jk; 
,y;yth;: antam illavar) (PP.2275)463, ‘essence of the Vedas’ (Ntj%yk;: vētamūlam) 
(PP. 43)464, ‘true’ (nka;ik: meimai) (PP. 2641)465 and ‘eternal truth’ (nka;g;nghUs;: 
meipporuḷ) (PP. 2687)466. These fairly intellectual apprehensions of Śiva, remarkably, 
more commonly encountered in Cēkkiḻār’s hagiography than the nāyaṉmār’s more 
sensual, personal experience of Śiva as light (PP. 1902)467 and bliss (PP. 272)468. To 
these less abstract attributes Cēkkiḻār adds images which are Tamil in character in which 
Śiva is presented as ‘nectar of those who have attained clarity of mind’ (PP. 816)469 and 
‘He is gentle and sweet to those who know him’ (PP. 2305)470. In another instance, 
Cēkkiḻār sings of Śiva: ‘His sacred feet, like the red lotus, blossom in the heart of those 
who love Him. Around those feet, like beetles round the lotus flower, resound the 
                                                          
461  ‘vk;gpuhd; rptNd vy;yhg; nghUSk;...’ (ng.G. 2750). 
462  ‘jk;ikNa rpe;jpah vDk; jd;ikjhd; nka;k;ik Mfptpsq;F xspjhk;vd 
 ,k;ikNa epidthh;jk; ,Utpidg; ngha;k;ikty; ,Us; Nghf;Fth; vd;wjhk;’ (ng.G. 2733). 
463  ‘…me;jk; ,y;yth; tz;zk; Mh;moy; tz;zk; vd;W…’ (ng.G. 2275). 
464  ‘G+jk; ahitapd; cs;myh; NghJvd Ntj%yk; ntspg;gL Nkjpdpf;…’ (ng.G. 43). 
465  ‘…ghywhthah; nka;k;ik Nehf;fp tz;jkpo;nra;…’ (ng.G. 2641). 
466  ‘… kd;Dk; nka;g;nghUs; Mk;vdf; fhl;bl td;dp jd;dpy; Mfvdj;…’ (ng.G. 2687). 
467  ‘,d;d tifahy; jpUg;gzpfs; vy;yhk; cyFk; njhor;nra;J ed;ikngUFk; ekpee;jp 
 nrd;dp kjpAk; jpUejpAk; miya tUthh; jpUth&h; kd;dh; ghj ePoy;kpFk; 
 tsh; nghd;Nrhjp kd;dpdhh; jpUtPjpapNy jpUKbapy; re;jpuDk; fq;ifAk;’ (ng.G. 1902). 
468  ‘md;G ngUf cUfp cs;sk; miya ml;lhq;f gQ;rhq;fk; Mf Kd;G 
 Kiwikapdhy; tzq;fp KbT ,yhf;fhjy; KjpuXq;fp ed;Gyd; Mfpa 
 Ie;Jk; xd;wp ehafd; Nrtb va;jg;ngw;w ,d;gnts;sj;jpil %o;fp epd;Nw 
 ,d;,ir tz;jopo; khiyghl’ (ng.G. 272).  
469  ‘... NjWthh;f;F mKjk; Md nry;tdhh;...’ (ng.G. 816). 




everlasting Vedas, now those feet stand before me unworthy as I am, and have 
vouchsafed to me the wine of heavenly bliss’ (PP. 337)471. 
 
It must be noted Cēkkiḻār is fond of the language of paradox, which when 
presented in philosophical concepts resonates the images of the Śiva based on His 
mythology and the nāyaṉmār’s personal experience of Him. The methodology is 
generally to see Śiva both something and its contrary or neither. Thus, Śiva is presented 
has ‘beginning, middle and the end’ (MjpMa eLTk; Mfp: āti'āya naṭuvum āki) (PP. 
350), ‘male and female’ (ngz;Zkha; MZk; Mfpg;: peṇṇumāy āṇum ākip) (PP. 
350)472.  
 
In addition to such titles of Śiva, He is also identified as the Lord of the Tamils. In 
several places Cēkkiḻār makes references to the Caṅkam assemblies (PP. 977)473 and 
emphasis that it was Śiva who presided over this academy of Tamil and expounded the 
true meaning of the Tamil texts (PP. 1673)474. Most concrete association of Śiva with the 
Tamiḷnāṭu is found in the narration which present Him as peculiarly related to or 
identified with specific temple and sacred places through Tamiḷnāṭu which had a great 
                                                          
471  ‘kd;ngUe;jpU khkiw tz;L R+o;e;J md;gh; rpe;ij myh;e;j nre;jhkiu 
 ed;ngUk; gukhde;j ey;kJ vd;juj;Jk; mspj;J vjph;epd;wd’ (ng.G. 337). 
472  ‘MjpMa eLTk; Mfp msT,yh msTk; Mfpr; … ngz;Zk; Ma; MZk; Mfpg; …’ 
(ng.G. 350). 
473  ‘... %Jhh; Ehy;gha; ,lj;Jk; cs Nehd;jiy Nkjp ghag; 
 ghy;gha; KiyNjha; kJg;gq;fak; gha vq;Fk; 
 Nry;gha; jlj;Jk; cs nra;As; kpf;F VWrq;fk;’ (ng.G. 977). 
‘...Madurai, the home of the academies where poets read their works and where the three branches of Tamil 
culture flourished in the schools...’ (PP. 977).  
474  ‘nrd;W mize;J kJiuapdpy; jpUe;jpa Ehy; rq;fj;Js; 
 md;W ,Ue;J jkpo; Muha;e;J mUspa ...’ (ng.G. 1673) 




personal significance to the nāyaṉmār (PP. 496)475. The remarkable religiosity and the 
ability of the nāyaṉmār to give concrete spatial attention to their devotion as delineated in 
this narration is testimony to their love of Śiva.   
 
However, the place that received special attention in the Periya Purāṇam, which 
had an impact of the nāyaṉmār’s religiosity, is the ‘Sacred Court at Tillai’ (PP. 1065)476. 
It is here at Tillai (jpy;iy), it is narrated, that Śiva ‘performs his exquisite dance’ (PP 
351)477. In another verse Cēkkiḻār notes that he performs His dance ‘beyond the bounds 
of space and time’ (PP. 251)478. Though this dance of Śiva is primarily cosmic, it is 
believed that it is located in place called Tillai, which is considered as the centre of the 
universe. ‘The dancer’ or ‘Lord of the Dance’ (eldk; MLfpd;whiu: naṭaṉam 
āṭukiṉṟārai) is indeed the favourite attribute used to denote Śiva in the  Periya 
Purāṇam.479 For the nāyaṉmār as Cēkkiḻār notes Tillai is the place of conversion and the 
place of final consummation: He notes ‘those who worship here are freed from the three 
                                                          
475  ‘nghd;jho; mUtp kiyehL fle;J fly; R+o;Gtp vq;Fk; nrd;W mUSilahh; 
Mbath; jk; jpz;ik xOf;f eilnrYj;jp td;jhd; NkUr; rpiytisj;Jg; 
Guq;fs; nrw;W itjpfj;Njh; epd;whh; ,Ue;j jpUth&h; gzpe;jhh; epfh; xd;W  
,y;yhjhh;’ (ng.G. 496). 
It is stated in the hymn that ‘in this way he passed through the hill country and traversed the whole sea-grit 
world, strengthening the devotees in the path of Śiva. So he came to Tiruvārūr, and worshipped the Lord 
who used Mount Mēru as his bow in the destruction of the three cities’ (PP. 496).   
476  ‘,j;jd;ik <rh; kfpo;gjp gyTk; nrd;W ,iwQ;rp nka;j;jjpUj;njhz;L nra;J 
 tpuTthh; kpf;F vOe;j rpj;jnkhLk; jpUj;jpy;iyj; jpUkd;W nrd;W ,iwQ;r 
 cah;e;j ngUq;fhjy; czh;T xopahJ te;J cjpg;g’ (ng.G. 1065). 
‘in the same way he journeyed to many shrines where God is pleased to dwell. At each one he offered 
worship and with heartfelt devotion performed his acts of service. One day a burning desire arose in 
Nantaṉār’s heart to go to the temple at Tillai and offer worship there. Once the great longing had arisen, it 
would not go away’ (PP. 1065). 
477  ‘...jpUr;rpw;wk;gyj;Js; epd;W nghw;G cw elk; nra;fpd;w G+q;foy; Nghw;wp Nghw;wp’  
(ng.G. 351). 
478  ‘itafk; nghypa kiwr;rpyk;G Mh;g;g kd;WNs khy; mad; Njl Iah;jhk; 
 ntspNa MLfpd;whiu mQ;ryp kyh;j;jpd;Kd;...’ (ng.G.251). 
479 According to tradition, it is claimed that there lived some false sages in a thick forest who decided to 
destroy the Śiva by means of evil mantras. They created a tiger and rushed upon Śiva; the Lord gently 
killed it and wrapped himself with the skin of the tiger. Unshaken by what had happened, they then sent a 
serpent, but Śiva kindly took it and put it around his neck like a garland. Next, they then sent a dwarf; the 




defilements and granted entry into heaven’ (PP. 238)480.  As can be seen in the Periya 
Purāṇam, the nāyaṉmār travelled as extensively to propagate their devotion; one such 
famous journey is that of the Kāraikkāl Ammaiyār to Tillai (PP. 1725-1787)481.  
 
In order to establish further the notion of Śiva’s act of madness or one may call a 
fanatical, His spontaneous action which appear to be ‘violent’, which is an attribute that 
                                                          
480  ‘...Kk;ik khkyq;fs; mwtPL mUs; jpy;iy...’ (ng.G. 238). 
481 This nāyaṉār was the only daughter of a very rich merchant in Karaikkal. She was christened at birth as 
punithavathi (Gdpjtjp i.e. ‘saintly one’) but was later reverently hailed as by no less a person than Lord 
Śiva Himself as ‘ammaiye’ (mk;ik) – ‘O Mother of Mine’ ! and not so reverently referred to by 
Cuntarar in his poem by the single word ‘peyār’ (Naahh; : ghost), unadorned by any adjectives, was an 
exception. She was full of all the house-wifely virtues. If devotee of the Lord came, she served them good 
unpolluted food and gave them gold and gems whichever they needed. One day, her husband sent from his 
shop two mangoes with instructions to keep them for his dinner. But before he could come, a devotee came 
and she, as was her custom, respectfully invited him to partake of food in her house. But, as the vegetable 
curry was not yet ready, it occurred to her that the mango would be suitable side-dish for the devotee and, 
accordingly, served him one of the two, which he ate with relish and went, is way. In due course, the 
husband came and sat for his dinner. When he was taking his food, she brought the remaining mango and 
served it to him. The fruit was so delicious that he asked her to serve him the other one too! She left place 
as if she was going to fetch it. She became lost in thought, but the moment she recollected in her mind the 
feet of the Lord astride the bull who helps one in distress, in her hand reposed an extraordinary sweet fruit. 
When the husband heard that it was by God’s grace, he would not believe it. Overcome with fear and his 
mind in a whirl, he thought the lady of bejeweled tresses was some strange goddess, and deciding to leave 
her, did not tell anyone about it, but lived apart without relationship with her. Very soon, the husband 
equipped a ship for a mercantile expedition and departed from Karaikkal to a country he had in mind. 
There he prospered exceedingly well and in course of time, he married the daughter of a local merchant and 
had a daughter by whom he named ‘punithavathi’ (Gdpjtjp i.e. ‘saintly one’) in memory of his godly 
wife. Words reached the father of our lady that her husband was living thus in a town in Pāṇtināṭu, and he 
forthwith, collected some his relatives and took her down to that town with the intention of confronting his 
son-in-law with his wronged wife. When punithavathi’s estranged husband saw them along with his new 
wife and toddler bowed to the feet of the doe-like wife and said:  
‘I am leading my life here by your grace only, and, on that account, this little child bears your 
name,’ he fell prostrate before her. Further he replied: 
‘she i.e.  punithavathi is not a human being: after I learnt of her being a very great god I left her, 
and I have named after her this child which I later begot; this is why I fell at her golden feet; do 
you too similarly worship her’  
Then punithavathi said with a heart surcharged with emotion: 
 ‘This mass of beauty-laden flesh, which I endured for this man’s sake, I should discard here, and I 
should get an appropriate wraith’s form with which I may pay obeisance to your feet there’ Saying so, she 
meditated on the feet of the Lord. She was filled with an overpowering desire to go to the Kailās mountain, 
the abode of Śivan. Crossing all the mountain, giving up walking on her feet, she ascended to the mountain 
Kailās walking on her head. When the Lord Śiva saw this, he exclaimed ‘Oh! My Mother! and proclaimed 
‘that the world may be redeemed’. And he graciously commanded her to go to the ancient town of 
ālangkātu and witness His great dance, and, ever filled with bliss, sing His praises. Even so, she walked 
back to ālangkātu and there abode and sang in several poems the praises of the Lord. There has been no 
one else among the devotees of Śivan who reached the Kailās mountain and came back. She was an ideal 
wife, an ideal devotee of God. Love of the Lord was her equipment, love was her craving, love was her life, 




is often stressed in, by Cēkkiḻār, it would be useful to refer to local myths that are alluded 
to in the Periya Purāṇam. They should give us ample evidence of Śiva’s act of madness.  
For instance, the myth of Śiva’s reincarnation as a Kōcceṅkaṭ Cōḻa (PP. 4205-4219)482 
differ from the myth about Śiva’s incineration and restoration of Kāmaṉ.  A good 
example of local myth which has a cosmic dimension myths associated with stories of the 
origin and establishment of a shrine is that of the temple of Cīkāḻi which survives the 
cosmic deluge (PP. 260)483 and the appearance of the lingam in the ant-hill at Tiruvārūr 
(PP. 271)484. Hence, in the Periya Purāṇam there is an attempt to link the cosmic deeds 
and forms of Śiva with his local acts and persona.  
 
It is interesting note in the Periya Purāṇam, Cēkkiḻār while emphasising the 
cosmic acts of Śiva also emphasises of His acts with those that he performed out of 
compassion for the nāyaṉmār such as Kaṇṇappar nāyaṉār (PP. 650-830) 485. The story of 
the Kaṇṇappar nāyaṉār is interspersed with the myths found in epics and Purāṇās for 
example Bhagīratha486, a myth mentioned above, who is considered by Tamil Śaivites to 
be paradigmatic of certain attitudes of devotion to Śiva. Śiva is the one who rescues 
                                                          
482 For the story of this devotee, see p.144.  
483  ‘,Uf;Nfhyk; ,Lk; ngUkhd; vjph; epd;Wk; vOe;jUs ntUf;Nfhs; cw;WmJ ePq;f 
 M&h;Nky; nrytpUk;gpg; ngUf;F Xjk; R+o;Gwtg; ngUk;gjpia tzq;fpg; Ngha;j; 
 jpUf;Nfhyf; fh ,iwQ;rpr; nre;jkpo; khiyfs;ghb’ (ng.G. 260). 
‘When the Lord appeared in grace before him, Nampi was filled with fear. As his fear subsided, the desire 
to press on to Tiruvārūr returned. So having venerated the shrine of Cīkāḻi from a distance, he journeyed on 
to Tirukōlakkā, where he offered worship and sung garlands of Tamil song’ (PP. 260).  
484  ‘Gw;W ,lk;nfhz;l Guhjdidg; G+q;Nfhapy; Nkagpuhid ahh;f;Fk; gw;W,lk; 
 Ma guk; nghUisg; ghh;g;gjp ghfidg; gq;faj;jhs; mh;r;rid nra;a mUs;Ghpe;j 
 mz;ziy kz;kpir tPo;e;J ,iwQ;rp ey;jkpo; ehtyh;Nfhd; clk;ghy; ed;ikapd; 
 jd;ikia nka;k;ik ngw;whh;’ (ng.G. 271) 
‘There before the sanctum, he fell to the ground in adoration, worshipping the ancient one who made his 
dwelling in the ant-hill, the Lord who dwells in the Flower Temple, the Supreme who offer refuge to all, 
the one of whom Pārvati is a part, the great one who in grace allows his devotees to worship at his lotus 
feet’ (PP. 271). 
485 For the story of this devotee, see p.50. 




Tirunāvukkaracar from persecution from the others (PP. 1271-1699). He is the one who 
conferred aruḷ (grace) upon Caṇṭēcurar who has cut off his own father's leg because he 
kicked at the Śiva-lingam that the nāyaṉār was worshipping (PP. 1211-1270)487. Śiva is 
the one who shown His gracious acts or deeds towards Kōcceṅkaṭ Cōḻar, the spider-
turned-king, and Kaṇṇappar the hunter who gave Śiva his eye. Śiva destroys the triple 
city of the demons (PP. 1307)488. He bears the Ganges on his head (PP. 1)489. He shows 
himself as an infinite, cosmic lingam to other gods (PP. 18)490. Furthermore, Śiva is 
presented as one who goes so far as to suffer for his devotees. Evermore is the fact, it 
highlights the fact that Śiva is a god of arul (grace) who acts in sense of ‘madness’ due to 
His love for His devotees. He is ‘supreme the one whom Umā is a part, the great one who 
in aruḷ (grace) allows his devotees to worship at his lotus feet’ (PP. 271)491. 
 
It is clear in virtually every place where Śiva is referred to in Cēkkiḻār’s work, as 
shown above, one or more conventional attributes together with ingenious ones drawn 
from rich iconography of Śiva are mentioned. So they become pointers to him, or short-
hand ways of recalling the visual memories of a familiar beloved image. An often stated 
                                                          
487 For the story of this devotee, see p. 145. 
488  ‘...ePs;fiuapy; ePLngUQ; rPh;Mh; jpUmjpif tPul;lhzk; Nrh;e;jhh;...’ (ng.G. 1312). 
489  ‘cyF vy;yhk; czh;e;J Xjw;F mhpatd; epyTcyhtpa ePh;kyp Ntzpad; 
 myF,y; Nrhjpad; mk;gyj;J MLthd; kyh;rpyk;G mb tho;j;jp tzq;Fthk;’ (ng.G. 1). 
490  ‘fhjpy; ntz;FioNahd; foy;njho nebNahd; fhyk; ghh;j;J ,Ue;jJk; 
 mwpahd; Nrhjpntz; fapiyj; jho;thiu Kioapy; Jjpf;ifNahd; Ch;jpiaf; fz;L 
 kPJvO gz;ilr; nrQ;Rlh; ,d;W ntz;Rlh; MdJvd;W mjd;fPo; Mjp Vdkjha; ,lf;fy; 
 cw;whd; vd;W mjid te;J midjUk; fYod;’ (ng.G. 18). 
In this myth Cēkkiḻār narrates that Tirumāl and Ayaṉ, the two gods proceed to argue about which is the 
supreme God and creator of the world. At that moment Śiva manifests himself as a towering lingam of fire, 
which stretches from the ocean up into the heavens. The two gods seek to measure its extent, Ayaṉ by 
flying upwards as a swan, and Tirumāl by digging downwards as a boar. Their attempt ends in failure, and 
the cosmic lingam bursts open to reveal none other than the Lord Śiva. As the two rivals bow before him, 
Śiva proclaims himself to be the Lord of all. The myth is often cited by Cēkkiḻār Śiva’s matchless nature, 
and in particular his pre-eminence over Tirumāl and Ayaṉ.  
491  ‘...nghUisg; ghh;g;gjp ghfidg; gq;faj;jhs; mh;r;rid nra;a mUs;Ghpe;j 
 mz;ziy kz;kpir tPo;e;J ,iwQ;rp ey;jkpo; ehtyh;Nfhd; clk;ghy; ed;ikapd; 




aim of religious pilgrimage in nāyaṉār’s religiosity is to see Śiva at a given shrine, and 
the very sight of him can give untold joy. This highlights the fact that the nāyaṉār’s 
devotion relies on the sense of sight of Śiva which for them give untold joy. Neither the 
local myths nor the philosophical concepts alter the nāyaṉār’s experientially based image 
previously discussed; they merely serve to broaden and deepen it. Hence, it is obvious 
that the Periya Purāṇam presents a richly textured image of Śiva drawn from pan-Indian 
myths, symbol, local tradition, and philosophical concept and the above all the nāyaṉār’s 
experientially based image of Śiva.   
 
5.4 Summary  
Cēkkiḻār’s Periya Purāṇam is not a systematic treatise on philosophy or theology. It is a 
hagiography. It does not argue or analyse; rather it praise the life of the nāyaṉmār whose 
devotion was manifested in service and their moral living.  Nonetheless, it is in those 
narrations philosophical ways of addressing Śiva are founded. This philosophy of 
Cēkkiḻār or rather his philosophical understanding of Śiva’s nature can be understood as a 
philosophy by appellation rather than a philosophy by logical reasoning. It is clear that 
Cēkkiḻār uses images and metaphors to present his theological vision of Śiva rather than 
abstract and discursive rational thought. 
 
 By doing so, Cēkkiḻār affirms Śiva as ‘dancer’ (eluhrd;: naṭarācaṉ) as a 
dominant feature. It is this which underlies, bonds, and animates the various other aspects 
of Him; all converge around the image of His ‘dance’. Whatever Śiva does, He does out 
of His ‘madness’ – with a sense of fanatical love He has for His devotees.  Release 




dance. To be released, to be free of bondage, is to join Śiva in a realm transcending 
purposive action, effort, and the nexus of cause and effect. Likewise, Śiva‘s aruḷ (grace) 
is undeserved and free. This makes Śiva the ultimate significance of the nāyaṉmār’s life 
who is experienced and expressed in devotion as a personal God. The significant feature 
of Cēkkiḻār’s Śiva as a personal God is that He is the God of love. Śiva’s deeds, 
incarnation and compassion, are all centred on the image of Śiva. Śiva is madly in love 
with his devotees.   
 
It is also significant that Cēkkiḻār often identifies the dance of Śiva with the 
Naṭarācaṉ-Śiva of Tillai. This cosmic dance is interpreted as Śiva’s cosmic deed of 
creation. It is, in this deed the nāyaṉmār long to participate. Śiva’s granting of aruḷ 
(grace), intervention and possession of his devotees, are accomplished as a part of his 
deeds. It should also be noted that Śiva, as presented in the Periya Purāṇam, acts out of 
purpose which is to be noted in Cēkkiḻār’s theological vision. This vision offers a distinct 
image of Śiva as the personal God of the nāyaṉmār’s devotion. This generates a new kind  
of realization, a transformation of consciousness of the nāyaṉmār which makes one 
engage in service so as to transform the ordinary mode of existence into an extraordinary 
living in Śiva. The total spontaneity of Śiva dance can be an enormously powerful and 
attractive image of what Śiva is like-and, by extension, of what it must be like to be 
possessed by, saved by, transformed by, such a God i.e. Śiva: for the nāyaṉmār and 








THE GOAL OF NĀYAṈMĀR’S LIFE IN THE PERIYA PURĀṆAM 
 
6.1 Introduction 
This chapter will focus on the goal of the nāyaṉmār as presented in the Periya Purāṇam 
i.e. the ultimate goal of their existence. The goal of life for nāyaṉmār is to get rid of, 
wash away or to cleanse i.e. to free them from the clutches of taints or impurities (khR: 
māsu, kyk;: malam)492 that obscure the innate purity of their self (PP. 4201)493 and 
prevent one from embracing the feet of the Śiva (PP. 3995)494. As a result, as a 
noteworthy aspect of his emphasis on devotion manifested in nāyaṉmār’s service and 
moral living, Cēkkiḻār draws attention to ‘three impurities’ (Kk;kyk;: mummalam) (PP. 
238)495 that stands as greater hindrances to the realization of Śiva. Aside from this 
                                                          
492 The word māsu (khR) in Tamil has many meanings apart from the sense in which it is used primarily by 
Cēkkiḻār i.e. stain, taint, tarnish (mOf;F: aḻukku). The word also communicates meanings such as (i) spot 
(kW:maru),  (iii) defect, fault, flaw (Fw;wk;: kuṭram) (iv) blackness (fUik: karumai) (v) darkness 
(,Us;: iruḷ) (vi) cloud (Nkfk;: meham), (vii) cord of a net (tiy tlk;: valai vadam) in Tamil.   
Cēkkiḻār also uses frequently the word malam (kyk;) to convey the idea of taint.  
493  ‘fw;iw Ntzp Kbahh;jk; foy;Nrh;tjw;Ff; fye;jtpid nrw;wNerh;; foy;tzq;fpr;...’ (ng.G. 
4201).  
‘We have worshipped the feet of Nēcar who to reach that goal severed the bondage of besetting deeds...’ 
(PP. 4201). 
494  ‘,t;tifNa jpUj;njhz;bd; mUik newp ve;ehSk; nrt;tpa md;gpdpy; Mw;wpj; 
 jpUe;jpa rpe;ijah; Mfpg; ... ghjkyh; epoy; Nrh;e;J nka;tifa topmd;gpd; 
 kPshj epiyngw;whh;’ (ng.G. 3995). 
‘Thus day by day the prince followed the path of service, with a pure heart and flawless love. So by his 
genuine devotion he attained the shade of Śiva’s feet that state from which there is no return’ (PP. 3995). 
495  ‘...jz;kUq;F njhOthh;fs;jk; Kk;ik khkyq;fs; mwtPL mUs; jpy;iy’ (ng.G. 238). 
‘Those who worship here are freed from the three defilements and granted entry into heaven ...’ (PP. 238). 
The three defilements – the three bonds which separate the soul (pasu: gR) from God (pati: gjp) and entail 
rebirth; they are āṉavam (Mztk;) (A sense of ‘I’ ness, ego-centeredness), karmam or viṉai (tpid) 
(deeds good and evil and their fruit) and māyai (khia) (entrapment in the material world). They were later 
systematized in the Siddhanta philosophy. These three defilements or bonds are delusive in essence and 
character. These impurities produce false enjoyment and lead the souls (pasu: gR) towards bondage (ge;jk;: 
paṇṭam). Among them, ‘aṉavam’ (Mztk;) is the natural ‘taint’ that affects the soul and promotes a false 
sense. It blocks the unlimited intelligence of the soul. As a result, the soul is driven to a state of 
imperfection and ‘āṉavam’ causes detrimental effects to the soul. As long as the human soul develops a 
sense of pride and resorts to unfair means to achieve its unethical ends, rarely can the soul attain 




paramount need for the washing away of ‘taints’ (khR: māsu), there is ‘positive’ good to 
be gained from consorting with other devotees of Śiva as exemplified in the Periya 
Purāṇam (PP. 4046)496. Those who have overcome the impurities, hence not caught in 
the current of self-centred predicaments praise Śiva and His devotees; they are the people 
of pre-eminence (PP. 4154)497. Cēkkiḻār relates that the nāyaṉmār performed conducts 
that ranged from simple chanting of the Five-Letter-Formula (PP. 4199)498, from 
incessant mental prayer to feeding the devotees of God unceasingly in days of plenty and 
in days of poverty (PP. 4071)499, from having the honour of being the parent of a devotee 
to the laying down one’s life rather than harm a devotee (PP. 4233)500. This chapter 
investigates, first the goal of nāyaṉmār’s existence as presented by Cēkkiḻār, and 
                                                                                                                                                                             
souls are also corrupted. Viani (tpid) is all these three. Insofar as thoughts, words, and deeds arise from a 
false sense of “I” and “mine,” they become an impurity or bond. Māyai (khia) is the primordial stuff or 
matter out of which all worlds, physical objects, and the sensory and internal faculties of souls are made. 
These are meant for giving some enlightenment to souls, partially redeeming them from the darkness of 
ignorance. But here again, under the influence of ‘āṉavam’ (Mztk;), these products are used for one’s 
selfish enjoyment and they thus become a bond. In brief,  ‘āṉavam’ in its nominative aspect prompts a 
wrong sense of “I” and thus makes vinai an impurity or bond; ‘āṉavam’ in its possessive aspect, by making 
the soul claim the fruits of its vinai and all objects of enjoyment exclusively for itself, also makes māyai an 
impurity of bond. Vinai, the twin deeds of good and evil, birth after birth, actually helps the soul in its 
struggle to gain freedom from the bonds of the cycle of deaths and rebirths. See. Devasenapathi, 1997, p. 
90-93. It must be pointed out here that Cēkkiḻār does not explicitly mentions or names the three impurities. 
He only refers to them collectively as three impurities.  
496  ‘mj;jh; Mfpa mq;fzh; md;giu ,j;jyj;jpy; ,fo;e;J ,ak;Gk; ciu 
  Itj;j ehit typj;J ...’ (ng.G. 4046) 
‘We have paid homage to the feet of Cattiyār, who cut  the tongues of those who spoke ill of the servants of 
the Lord ...’ (PP. 4046). 
497  ‘mk;fzid mbahiu Muhj fhjypdhy; nghq;fptUk; ctifAld; jhk;tpUk;gpg;  
 G+rpg;ghh...;’ (ng.G. 4154). 
‘with unwearying love and joy they delight in worshipping Śiva and His sevants...’ (PP. 4154). 
498 For example, Cēkkiḻār presents Nēca nāyaṉār as one who dedicated his thoughts to flower feet of 
Haran, his words to the Five-Letter formula and his works to the servant of the Lord. 
 ‘Mq;fth; kdj;jpd;nra;if mudbg;NghJf;FMf;fp Xq;fpa thf;fpd; nra;if cah;e;j 
 mQ;nrOj;Jj;F Mf;fp jhq;F  ifj;njhopypd; nra;if jk;gpuhd; mbahh;f;F...’(ng.G. 4199). 
499 Cēkkiḻār presents as one who by his kindly words, gave pleasure to all, and was more generous in his 
donations to the servants of Śiva.  
 ‘ahth;f;Fk; kdk; ctf;Fk; ,d;gnkhopg; gad; ,ak;gpj; Njth;f;F Kjy;Njth; 
 rPh;mbahh; vy;yhh;f;Fk; NkTcw;w ,Uepjpak; kpfmspj;J...’(ng.G. 4071).   
500 Praise of Icaiñāṉiyār the mother of Nampi, the servant of Śiva. 





secondly it affirms that for Cēkkiḻār the goal of the nāyaṉmār is to gain release from 
encumbrances of the impurities and to be a servant to the servant of the Śiva (PP. 345)501.   
This chapter explores the following concerns.  
 6.2. The Goal of Life of the Nāyaṉmār. 
 6.3. Various Means to Release. 
6.4. Consorting with Other Devotees: The Nāyaṉmār as Servant of the Servants 
of the Lord.  
6.5 Summary  
 
6.2 The Goal of Life of the Nāyaṉmār  
In the Periya Purāṇam, Cēkkiḻār eulogizes the Tamil spiritual leaders i.e. nāyaṉmār who 
have unilaterally considered Śiva as their master and themselves as slaves (PP. 4162)502.  
At the same time Cēkkiḻār extols that this ‘sages have gained release from the three 
eternal impurities and abide by the moral duties of their caste’ (PP.4173)503. Elsewhere 
Cēkkiḻār points out that ‘it is the feet of Śiva that are the source of bondage and release’ 
(PP. 300)504. The goal of nāyaṉmār or their ardent desire is to ‘attain bliss in the shadow 
of the Lord’s feet’ (PP. 1034)505 which would ‘release them from all impurities that 
thwarts the vision of seeing and serving Śiva’ (PP. 238)506.  ‘Even if the whole created 
                                                          
501  ‘...jpy;iytho; me;jzh;jk; mbahh;f;Fk; mbNad;’ (ng.G. 345).  
502  ‘... G+uznka;g; guQ;Nrhjp nghype;J ,yq;F ehjhe;jj; jhuizahy; rptj;J 
mile;J rpj;jj;jhh; jdpkd;Ws; Muzfh uzf;$j;jh; mbj; njhz;bd; top mile;jhh;’ 
(ng.G. 4162). 
‘...they have set their hearts on Śiva. These are they who by their service have attained the feet of the Lord, 
the author of the Vedas, who dances in the sacred court’ (PP. 4162).  
503  ‘...MjptUk; Kk;kyKk; mWj;j tha;ik mUKdpth; KOtJk;  
nka;mzpth; md;Nw’ (ng.G. 4173) 
504  ‘ge;jk; tPLj Uk;gu kd;foy; rpe;ij Mutk; cd;Dk; vd;rpe;ijNa...’ (ng.G. 300). 
505  ‘jq;fs; ngUkhd; mb ePoy; jiyahk; epiyik rhh;Tw;whh;’ (ng.G. 1034). 




order falls into chaos, these devotees will never forget the flower feet of him. They will 
stand fast in the path of love, rock-like in virtue!’ (PP. 142)507.  In another instant 
Cēkkiḻār recounts: 
‘Just as he spent his time washing the dust and dirt out of the clothes of the 
devotees of the Lord, he attempted to expunge the taint of former deeds 
and the three impurities which lead to repeated births’ (PP. 1196)508. 
  
  
 What should be noted here in these verses is the reference to nāyaṉmār as ones 
who attempted to ‘expunge the taint of former deeds and the three impurities which leads 
to repeated births’ (PP. 1196)509  in order to embrace the feet of Śiva.  Here the words the 
‘taint’ (khR: māsu) meaning ‘stains’ or ‘spots’ of ‘deeds’ (tpiz: viani) and the ‘three 
impurities’ (mallam mūndrum: kyk; %d;Wk;) which is also referred to by Cēkkiḻār as 
eternal (MjptUk; :ātivarum) (PP. 4173)510 is spoken as ṭoḷlai (njhy;iy) literarily 
meaning ‘troublesome’ or ‘obstruction’ which are delusive in character and essence and 
leads one to perform ‘two-fold deeds’ (,Utpidfs;: iru-viṉai) (PP. 4168)511 of good and 
evil and entail repeated births (ngUk; gpwtp: perum piravi). Though Cēkkiḻār does not 
explicitly mentions or names the three impurities512, as stated in the verse, it is these 
impurities which produce false enjoyments and leads one towards bondage (ge;jk;: 
paṇṭam) and create the capacity for experience and repeated births (ngUk; gpwtp: 
perum piravi).  
                                                          
507  ‘G+jk; Iw;Jk; epiyapy; fyq;fpDk; khJ Xh;ghfh; kyh;j;jhs; kwg;G ,yhh; XJfhjy;  
Ciwg;gpd; newp epd;whh; NfhJ,yhj Fzg;nghUq;Fd;W mdhh;’ ng.G. 142). 
508  ‘NjR cila kyh;f;fkyr; Nrtbahh; mbahh;jk; JhR cila Jfs;khR 
 fopg;ghh; Nghy; njhy;iy tpid MR cila kyk; %d;Wk; miza tUk; 
 ngUk; gpwtp khR jid tplf; fopj;J tUk; ehspy; mq;F xU ehs;’ (ng.G. 1196). 
509  ‘kyk; %d;Wk; miza tUk; ngUk; gpwtp khR jid tplf; fopj;J’ (ng.G. 1196).  
510  ‘...MjptUk; Kk;kyKk;...’ (ng.G. 4173) 
511  ‘...nkhoptJek; ,Utpidfs; foptJMf’ (ng.G. 4168). 




 Here, the word viṉai (tpid) etymologically means ‘action’. The words ‘two-
fold deeds’ [,Utpidfs;: iru-viṉai (PP. 4168)513  or irumai viṉaikkum oruvadivam’ : 
,Uik tpidf;Fk; xUtbthk; (PP. 1220)]514 referred implies the fruits of acts as good 
and bad, and ‘oruvadivam’ (xUtbthk;) signifies the equipoise of mind to take the fruits 
of and good deeds, alike. The ‘two-fold deeds’ of good and bad (,Utpidfs;: iru-viṉai)  
as Cēkkiḻār notes ‘like a snake that can produce rare jewels or deadly poison; Eccatattaṉ 
was capable of deeds of good and ill’ (PP. 1220)515. Cēkkiḻār points out that the sense 
organs prevent the one from proceeding towards the spiritual path, while one is already 
suffering and oscillating in the net of ‘two-fold deeds’ (,Utpidfs;: iru-viṉai).  
 
 According to Cēkkiḻār the acts of good and bad in one are like the precious 
stone as well as the poison of a snake respectively (PP. 734. 1215)516. Actions, either 
good or bad along with their results, lead one towards ‘bondage’ (paṇṭam: ge;jk;). Good 
acts produce merits and subsequently pleasures, while the evil acts demerits and 
suffering. Till the fruits of these acts are exhausted there would be births, the best way to 
reduce the residual impression of the past births is to attain the permanent bliss by 
performing service to Śiva. Cēkkiḻār recalls that Iyaṟpakaiyār, in every respect, was for to 
attain release (vīṭu:tPL) but this tiny bit of attachment to his wife stood in his way. Śiva 
                                                          
513  ‘...nkhoptJek; ,Utpidfs; foptJMf’ (ng.G. 4168). 
514  ‘...mUik kzpAk; mspj;J mJNt eQ;Rk; mspf;Fk; muT Nghy; 
 ,Uik tpidf;Fk; xUtbthk; vr;rjj;jd; csd; Mdhd;’ (ng.G. 1220).  
515  ‘...mUik kzpAk; mspj;J mJNt eQ;Rk; mspf;Fk; muT Nghy; 
 ,Uik tpidf;Fk; xUtbthk; vr;rjj;jd; csd; Mdhd;’ (ng.G. 1220).  
516  ‘gyJiwfspd; ntUtunyhL gapy;tiy mwEiokh cynkhL 
 glh;td jifcw cWrpd nkhLfth;eha; epytpa ,Utpidtypapil epiy Roy;gth; 




wanted to cleanse the nāyaṉār of the small stain (kyk;: malam) which stood in the way 
of his gaining release (PP. 404-439)517.  
  
 It also must be pointed out that the notion of ‘irumai viṉaikkum oruvadivam’ 
(,Uik tpidf;Fk; xUtbthk;) (PP. 1220)518 involves the three phases of time; past, 
present, and future. In the present life the aspirant has to experience the result or the fruits 
of his past deeds (Kd;tpidg; gad;: munviṉaippayan) so that he can prevent the future 
births. She (Tilakavati: jpyftjp) prayed, Cēkkiḻār notes, ‘as the result of the past 
misdeeds, my brother has fallen into the trap of a false religion’ (PP. 1316)519. The Lord 
replied ‘in a previous birth your brother was a hermit performed penances enough to gain 
my feet’ (PP. 1318)520. Hence, the notion of rebirth (ngUk;gpwtp: perumpiṟavi) is linked 
with the notion of viṉai (tpid), for Cēkkiḻār one cannot think of the one without the 
other. It is the firm understanding that the present behavioral patterns of an individual are 
the reflection of the deeds of previous birth.  
 
 It is for this reason Cēkkiḻār while recounting the story of each nāyaṉmār 
describes austerities, heritage, and penances of the nāyaṉmār in their previous births. 
While narrating the life of Tirunāvukkaracar, Cēkkiḻār notes that the nāyaṉār was 
proceeding towards Tillai, he saw the cuckoos addressing each other: ‘Forsake the way 
that leads hated rebirth! Deeds both good and bad enchain you. Break your bonds and 
                                                          
517 For the story of the life of Iyaṟpakaiyār nāyaṉār, see p. 238. 
518  ‘...mUik kzpAk; mspj;J mJNt eQ;Rk; mspf;Fk; muT Nghy; 
 ,Uik tpidf;Fk; xUtbthk; vr;rjj;jd; csd; Mdhd;’ (ng.G. 1220).  
519  ‘... xspiaj; njhOJ ... <z;L tpidg; gurkaf; Fopepd;W’ (ng.G. 1316). 
520  ‘... Kd;dNk Kdpahfp vid milaj; jtk; Kad;whd; md;dtid ,dpr;R+iy kLj;J 




draw near!’ (PP. 1429)521 i.e. one should go to Tillai to get rid of the enmity caused by 
births (gpwtpg;gifnewp: piravippakaineṟi) to diminish the increasing two-fold activity 
(,Utpid ngUfpj: iruviṉai perukithe) and to reduce the bonds. The nāyaṉmār had as 
their objective in life to dismiss or ‘expunge the taint of former deeds and the three 
impurities which lead to repeated births’ (PP. 1196)522  and enjoy the bliss derived from 
the submission to the feet of Śiva (PP. 1034)523.   
 
 Remarkably, Cēkkiḻār brings forth in the Cākkiya nāyaṉār524 purāṇam an 
aspect of Śiva which is interesting. Cēkkiḻār points out that ‘the act, the agent, the fruit of 
action and the one who binds the fruits of action to the agent: he learnt that these four 
basic elements constitute reality, and that no other religion but Śaivism held this teaching. 
By virtue of the penances which he performed, this devotee was enlightened by the grace 
(aruḷ) of Śiva and came to see Śiva as Supreme’ (PP. 3645)525.  Therefore, the real object 
to be realized on earth is Śiva and the nāyaṉār realized this truth by Śiva’s aruḷ (grace). 
Therefore, the bondage and release are caused by Śiva Himself and it is His aruḷ (grace) 
which enabled the nāyaṉmār to cast of their impurities and attain the feet of the Lord.   
 
 Śiva annihilates the impediments and makes the nāyaṉmār shine in their 
pristine purity. Śiva directs the impurities to His benevolence to the nāyaṉmār during the 
                                                          
521  ‘...gpwtpg;gifnewp tpLtPh; ,Utpid ngUfpj; njhlh;gpzp cWghrk; 
 gwpTw;wpl mizAkpd; vd;W ,UGil gapy; R+o;rpid kpir Fapy;...’ (ng.G. 1429). 
522  ‘NjR cila kyh;f;fkyr; Nrtbahh; mbahh;jk; JhR cila Jfs;khR 
 fopg;ghh; Nghy; njhy;iy tpid MR cila kyk; %d;Wk; miza tUk; 
 ngUk; gpwtp khR jid tplf; fopj;J tUk; ehspy; mq;F xU ehs;’ (ng.G. 1196). 
523  ‘jq;fs; ngUkhd; mb ePoy; jiyahk; epiyik rhh;Tw;whh;’ (ng.G. 1034). 
524 For the life of story of this nāyaṉār, see p. 70 
525  ‘nra;tpidAk; nra;thDk; mjd; gaDk; nfhLg;ghDk; nka;tifahy; 
 ehd;F MFk; tpjpj;j nghUs; vdf;nfhz;l ,t;,ay;G irtnewp my;ytw;Wf;F 





stage of their bondage. Hence, Cēkkiḻār assert that the medicine offered by Śiva alone can 
cure the disease of birth: ‘He is both medicine and mantra’ (PP. 2198)526 and ‘for those 
who in their present birth meditate on him as the one true shining light, he dispels the 
darkness of falsehood and of actions, good and bad’ (PP. 2733)527. Tirunāvukkaracar did 
not succumb to the tortures of the king, since he was resolute that Śiva was there to offer 
the appropriate effects, and rescue him (PP. 2601-2671). Cēkkiḻār speaks of the evils of 
deeds or viṉai (tpid) and Śiva’s justification of eradicating them. He maintains that the 
foremost duty of Śiva is to annihilate the influence of viṉai (tpid) of those who 
surrender to His holy Feet (PP. 1034)528.  
    
 It should be noted, Cēkkiḻār, after invocatory verses, describes ‘the greatness of 
the holy mountain’ (‘jpUkiyr;rpwg;G’ : tirumalaicciṟapu) i.e. Sacred-Hill of Śiva 
(PP.11-50), ‘the greatness of the holy land’ (‘jpUehl;Lr;rpwg;G’: tirunāṭṭucciṟapu) i.e. 
Cōḷa-country (PP. 51-85) and ‘the glory of the holy city’ (‘jpUefur;rpwg;G’ : 
tirunakaracciṟapu) i.e. Tiruvārur in succession. Cēkkiḻār uses the prefix ‘Tiru’ (jpU) or 
‘Holy’ before the three places, notably, hill, country, and city – to indicate the admirable 
nature of these three places. While explaining the beauty of these places, Cēkkiḻār infuses 
religious fervor in every verse that the earth is the sacred place where in one can realize 
oneself. For example while singing the greatness of the city Cēkkiḻār notes ‘…it is the 
dwelling place of the Lord’ (PP. 86)529 . 
 
                                                          
526  ‘...kUe;njhL ke;jpuk;...’ (ng.G. 2198). 
527  ‘jk;ikNa rpe;jpah vDk; jd;ikjhd; nka;k;ik Mfptpsq;F xspjhk; vd 
 ,k;ikNa epidthh;jk; ,Utpidg; ngha;k;ikty; ,Us; Nghf;Fth; vd;wjhk;’ (ng.G. 2733). 
528  ‘jq;fs; ngUkhd; mb ePoy; jiyahk; epiyik rhh;Tw;whh;’ (ng.G. 1034). 
529  ‘nrhd;d ehl;bilj; njhd;ikapy; kpf;fJ kd;Dk; khkyuhd; topgl;lJ 




  What should be pointed is that all the constituent elements of the earth have 
been sanctified by the Cēkkiḻār so as to make the readers feel the thrill of divinity at 
every verse. This view makes clear that the world has been created by Śiva out of his 
abundant love towards the imperfect nāyaṉmār to provide them an opportunity to think, 
speak and act in terms of Śiva, to cleanse the stains of impurities or the impressions of 
binding viṉai (tpid) and become perfect. The benevolence of Śiva has brought the 
suffering selves of the nāyaṉmār into light from the darkness. Cēkkiḻār points to this 
when he notes that the nāyaṉār sang:  
‘O Lord, you say I am to leave your fair golden feet and become subject to 
delusion in a human body. Then, Lord, when I lose my senses, worthless as I am, 
in grace make me your own’ (PP. 38)530. 
 
Therefore, the foremost duty of Śiva is annihilate the influence of actions of good and bad 
of the nāyaṉmār who surrender to the feet of Him. As presented in this verse, it also must 
be noted, that the human body is the instrument of knowledge, and that the world of 
enjoyment are created not to make the nāyaṉmār go astray but to perpetuate them in the 
right spirit and strive for release. The life histories of the nāyaṉmār show the 
impoverished condition of their life under the empirical circumstances like, family, clan, 
profession, etc., and also their hectic efforts to vanquish such ensnaring impurities that 
attaches to their self. As soon as the impediments which hitherto were tantalizing them 
fade away, the nāyaṉmār shine in effulgence and enter into a state of unalloyed bliss (PP. 
1020)531.  
 
                                                          
530  ‘iffs; mQ;ryp $g;gpf; fyq;fpdhd; nra;a Nrtb ePq;Fk; rpWikNad; 
 Ikay; khDlkha; kaq;Fk; top IaNd jLj;J Mz;L mUs;nra;vd’ (ng.G. 38). 
531  ‘...Ngjk; GhpahmUs; Ngh; muR Msg;ngw;W ehjd; foy; Nrtb ez;zpdh; mz;zyhNu’ 
(ng.G. 1020). 
‘...Finally he attained the feet of the Lord, and received the special boon of ruling in the spiritual realm 




 The moment the nāyaṉmār become recipients of Śiva‘s aruḷ (grace) and wash 
away all the ‘taints of deeds’, they wish that everyone to enjoy the fruits of religious life 
like themselves.  Cēkkiḻār describes the laudable venture of Cambandar in offering 
release to the entire human-folk who have gathered to witness his wedding proceedings. 
Cēkkiḻār notes that the nāyaṉār recited the Five-Letter-Prayer as the true path of wisdom 
to everyone and made an appeal to the gathering: ‘everyone should enter into the 
effulgent light so as to cast off the evils of birth’ (PP. 3151)532. The nāyamṉār’s close 
associates, his parents, relatives, and other entered into the huge effulgent light sent by 
Śiva so escaped the cycle of rebirth.  The ascetics, devotees and sages who chanted the 
Vedas, those had come to worship and other whom aruḷ (grace) has brought to that place 
that they might win release; all entered the infinite pillar of light (PP. 3155)533. 
Cambandar with his newly wedded spouse had made a around the beauteous light and 
entered. He entered the light; he became the very embodiment of wisdom and became 
‘one with the Lord’ (‘xd;wpcld; Mdhh;’: oṉṟi'uṭaṉ āṉār) (PP. 3156)534.  The lives of 
Tirunāvukkaracar, Campantar and others who had been bestowed with aruḷ (grace) are 
highly remarkable in the sense that till they attained the final released they served the 
people (PP. 2214-2230), imparted divine message (PP. 2282-2287), eradicated evils (PP. 
2231-2240), poverty (PP. 2325-2347), famine (PP. 1510 - 1527) etc.; curtailed the 
belligerent nature of other religious cults, and above all showed the pathway to perfection 
to the entire humanity through life of devotion manifested in service and moral living. 
                                                          
532  ‘...,k;kzj;jpy; te;Njhh; <dk; Mk; gpwtp jPu ahtUk; GFf vd;d’ (ng.G. 3151). 
533  ‘MWtifr; rkaj;jpy; mUe;jtUk;  mbatUk; $Wkiw Kdpth;fSk; Fk;gplte;J 
 Mize;jhUk; NtWjpU mUspdhy; tPLngw te;jhUk; <W,y; ngUQ;Nrhjpapd; 
 cs;vy;yhUk; Gf;f jd;gpd;’ (ng.G. 3155). 
534  ‘...ehjd; tsh; vopy; Nrhjp ez;zp mjd; cs;GFthh; Nghjepiy Kbj;jtopg; 




 The release of one from these impurities also implies union with Śiva. They 
nāyamṉār ‘became one with Śiva’ (‘xd;wpcld; Mdhh;’ : oṉṟi'uṭaṉ āṉār) (PP. 3156)535, 
attuning to the nature of Śiva (PP. 1697)536. Such a ‘unitive’ experience will annihilate 
the bonds of the life and the nāyamṉār attain the aruḷ (grace) of endlessly serving the 
Śiva in the eternal abode. They attain equanimity, i.e. they begin to perceive the good and 
bad alike. Cēkkiḻār poignantly refers to this as ‘irumai viṉaikkum oruvadivam’ (,Uik 
tpidf;Fk; xUtbthk;) (PP. 1220)537; ‘oruvadivam’ (xUtbthk;) signifies the 
equipoise of mind to take the fruits of and good deeds, alike. At this stage, the nāyamṉār 
simply invoke the presence of Śiva and perform deeds in a disinterested manner. When 
the equipoise between the good and activities arises, there prevails neither fascination by 
the worldly charms or dejection by worldly misfortunes. The nāyamṉār shall not 
experience the fruit of their actions, since they have performed them in the states of 
‘Servants of Śiva’ (tiruṭoṇṭar: jpUj;njhz;lh;). When the qualities like pleasure and pain, 
and delight and harm, like and dislikes have been stabilized, the individual is one freed 
from attractive of self-oriented activities. There arises, then, an equilibrium of acts and 
the nāyamṉār came to feel that they are not the agent of actions and the thoughts of self-
assertion gradually wither away. Cēkkiḻār narrates Tirukkuṛpputtoṇṭar did the service of 
washing the clothes of devotees which cleansed the blemishes of the two-fold activity, 
mitigated the force of the impurities and stopped the sources of rebirth (PP. 1196)538. 
                                                          
535  ‘...ehjd; tsh; vopy; Nrhjp ez;zp mjd; cs;GFthh; Nghjepiy Kbj;jtopg; 
 Gf;F xd;wpcld; Mdhh;’ (ng.G. 3156).  
536  ‘kz;Kjyhk; cyFVj;j kd;DjpUf;jhz;lfj;ijg; Gz;zpah cd; mbf;Nf Nghfpd;Nwd; 
 vdg; Gfd;W ez;mhpa rpthde;j QhdtbNt Mfp mz;zyhh; Mz;l muR 
 mkh;e;jpUe;jhh;’ (ng.G. 1697). 
537  ‘...mUik kzpAk; mspj;J mJNt eQ;Rk; mspf;Fk; muT Nghy; 
 ,Uik tpidf;Fk; xUtbthk; vr;rjj;jd; csd; Mdhd;’ (ng.G. 1220).  
538  ‘NjR cila kyh;f;fkyr; Nrtbahh; mbahh;jk; JhR cila Jfs;khR 




Throughout his work, Cēkkiḻār successfully elucidates the means by which the nāyamṉār 
annihilated the forces of their impurities and prepared them to imbibe the benevolence of 
Śiva. 
 
 The nāyamṉār turn their attention towards Śiva, fostering a great reverence, 
thereby gaining true knowledge. Therefore, the change that is initiated by Śiva, infuses an 
ontological change in the ‘objective’ nature or state of the nāyamṉār. This release, 
therefore, is not a negative liberation of the individual from bondage. Rather, the nāyaṉār 
is radically changed from all that entangles them, to a positive state of existence of the 
self in the Śiva-realms; this is the enlightening bliss of serving the Lord. Śiva captures the 
nāyamṉār with his aruḷ (grace) from the forces of impurities that impede their human 
existence. The nāyamṉār invariably acknowledges that they had been enslaved by Śiva 
(PP. 225)539. Cuntarar was rescued by Śiva himself in the former’s wedding hall when he 
was about to be caught in the maladies of family life. Śiva appeared in the guise of an old 
sage and teased the nāyaṉār and finally revealed his identity. Thus if one relinquishes 
attachment and leads a life of detachment, release becomes imminent. Towards the end of 
every narration of the life story of the nāyamṉār, Cēkkiḻār says that the nāyamṉār had 
either reached the golden feet of the Śiva or became the chief attendant of Him at Kailās 
(PP. 970, 1020)540.   
                                                                                                                                                                             
 ngUk; gpwtp khR jid tplf; fopj;J tUk; ehspy; mq;F xU ehs;’ (ng.G. 1196). 
‘Just as he spent his time washing the dust and dirt out of the clothes of the devotees of the Lord, he 
attempted to expunge the taint of former deeds and the three impurities which lead to repeated births’ (PP. 
1196). 
539  ‘... jLj;J Mz;lha; mbNaw;Fj;...’ (ng.G. 225). 
‘... You have made me as your own...’ (PP. 225) 
540  ‘...,e;epd;w epiyNa ek;ghy; miztha; vd mtUk; me;epd;w epiyngah;g;ghh;...’  
(ng.G. 970). 




 Cēkkiḻār also explains the state of nāyamṉār who had realized the feet of Śiva. 
He narrates the nāyaṉār was serving Śiva by way removing the waste materials inside the 
precincts of the temple, Śiva tested him by placing valuable stones. The nāyaṉār did not 
discriminate among grass, stone, gold, pearls and dwindled not in his utterance and hence 
he threw them in the pond. The divine damsels intended metrically to meddle with his 
mystical state of unified consciousness, but in vain. As the nāyaṉār was immersed in the 
feet of Śiva with inseparable thought, glowing love and austere nature, he stood firm in 
his service with divine illumination and with undivided consciousness. He made an 
earnest appeal to Śiva through his mellifluous hymns to keep him under his feet, since he 
had submitted everything to him (PP. 1686-703). At the end of the narration Cēkkiḻār 
points out that: 
‘Tirunāvukkaracar was transformed into the likeness of Śiva’s joy and wisdom, 
the ultimate attainment, and he reposed beneath the feet of the great God’ (PP. 
1697)541. 
 
Here the nāyaṉār is presented as one enjoyed exclusively Śiva’s joy and wisdom 
(‘rpthde;j QhdtbNt’: Śivāṉanta ñāṉavaṭivē). So the nāyaṉār had attained the very 
gracious form of Śiva i.e. Śivananda (‘rpthde;j’ : Śivāṉanta) or Śiva-bliss:  sublimely 
blissful experience of Śiva. Hence, the nāyaṉār is presented as one who fully lives Śiva; 
someone who has gained Śiva, firmly assimilated knowledge of the self and is released 
from all the entails them while living in a human body, free from rebirth.  The same view 
                                                                                                                                                                             
In another occasion Cēkkiḻār recounts:  
 ‘ghjk; gukd;dth; R+o;e;J gzpe;J Nghw;w Vjk;gpzp ahtif ,t; 
 cyF Mz;L njhz;bd; Ngjk; GhpahmUs; Ngh; muR Msg;ngw;W 
 ehjd; foy; Nrtb ez;zpdh; mz;zyhNu’ (ng.G. 1020). 
‘...Finally he attained the feet of the Lord, and received the special boon of ruling in the spiritual realm 
above’ (PP. 1020). 
541  ‘‘kz;Kjyhk; cyFVj;j kd;DjpUf;jhz;lfj;ijg; Gz;zpah cd; mbf;Nf Nghfpd;Nwd; 
 vdg; Gfd;W ez;mhpa rpthde;j QhdtbNt Mfp mz;zyhh; Mz;l muR 





had been held by Cēkkiḻār in the life account of the Murukar nāyaṉār (PP. 1022-1035)542, 
Tirunāḷaippoōvār (PP. 1046-1077)543 and Āṉāyar nāyaṉār Purāṇam (PP. 931-972)544. 
Hence, all those who bow before Śiva as sincere devotees will enjoy the fruits of their 
deed devoid of distress, since they perform austerities as devout ‘persons’ of Śiva.  
 
6.3 The Pathways to Release: Various Means of Release followed by the Nāyaṉmār 
The unshakable conviction in the efficacy of Śiva cutting the root of action that leads to 
bondage, the nāyaṉmār also simply invoked the blessings of Śiva and performed the 
deeds of service. They declared that even the very name of Śiva when chanted is 
sufficient to subdue the viṉai (tpid) i.e. action good and bad. Hence, as a necessary 
source of inspiration, chanting the Five-letter-Prayer became part and parcel of every 
aspect of the nāyaṉmār life. While describing the birth place of Caṇṭēcurar, Cēkkiḻār, 
beautifully narrated it with divine fervor and religious inspiration thus: ‘the end product 
                                                          
542 This nāyaṉār was aware that loyalty to the holy ash of the primal Lord was indeed true riches. 
Accordingly he invariably followed the customs of not taking food himself until he had prepared food for 
the devotee of the Lord and seen them eat. As from day to day he took pleasure in performing loving 
service of this kind, with the number of devotees that flocked to his door, all his inherited wealth was soon 
exhausted. He sold his slaves, his land and all that he possessed in order to continue feeding the needy 
devotees, but still he was not satisfied. Eventually, when he could find no further resources in that town to 
carry on this service, he was himself reduced to poverty and dejection. This devotee had formerly learnt the 
art of gambling as a means of making money, by practicing of gambling, he was able to perform the service 
there which was his chief aim. The nāyaṉār would keep his conscience clear by not handling personally 
any of the gains which thus accused. To keep the process free from taint, all his gains would go straight to 
the cooks. Then after all the devotees had eaten, he himself would eat with the last sitting so as to be above 
suspicion.  
543  For the life of the devotee, see p. 13. 
544 This nāyaṉār is an example for a person leading a very simple life reaching the highest state of yōga - 
getting released and becoming one with Śiva  - just by the whole hearted love for God. The nāyaṉār 
worshipped the Lord with the music. He served only the Lord who dances with his words, body, mind and 
action. His love for the Lord flowed from his heart. He selected a bamboo which had all the superior 
qualities that are said in the scriptures and made a flute as per the rules. He played the Five Letter Prayer of 




of music is melody; of milk, sweetness; of the eye, sight; of thought, the Five-Letter-
Prayer; of the sky rain; of the Vedas, Śaivism’ (PP. 1219)545.  
 
 The nāyaṉār rarely forget to recite the Five-Letter-Prayers.  Cēkkiḻār often 
mentions with admiration about the reciting of the Five-Letter-Prayer by the nāyaṉmār. 
Cēkkiḻār praises Campantar as the one who pointed to the recital of the Five-Letter-
Prayer as the path of true wisdom to all humankind (PP. 3151)546. Campantar, according 
to Cēkkiḻār is the one who explained the deep intricacies of the Five-Letter-Prayer as the 
source of all the original mantras (PP. 2169)547. Cēkkiḻār also praises Campantar as the 
one who realized the benefit of chanting the Five-Letter-Prayer i.e. the ultimate benefit of 
chanting is to attain release (PP. 1981)548.   
 
 In the narration of the life of Cōmōci māṟaṉ, Cēkkiḻār opines that the serious 
contemplation of the Five-Letter-Prayer by the nāyaṉmār as an obligatory duty is for the 
enlightenment of one’s inner faculty; he was steadfast in the daily discipline of reciting 
Śiva’s Five-Letter-Prayer as the means of gaining insight (PP.3637)549. During the time of 
inner turmoil and mental restlessness, the recital of the Five-Letter-Prayer is believed to 
offer solace. In the pursuit of release, surrendering oneself to the feet of the Lord is the 
major device. Importantly in crucial circumstances the nāyaṉmār completely depend 
                                                          
545  ‘gz;zpd; gadhk; ey; ,irAk;, ghypy; gadhk; ,d; RitAk; fz;zpd; gazhk; ngUF 
 xspAk; fUj;jpd; gazhk; vOj;J mQ;Rk; tpz;zpd; gadhk; nghopkioAk; Ntjg; 
 gadhk; irtKk; Nghy; kz;zpd; gadhk; mg;gjpapd;...’(ng.G. 1219). 
546  ‘Qhdnka;e;newpjhd; ahh;f;Fk; ekr;rpthar; nrhy;Mk;...’ (ng.G. 3151). 
547  ‘...me;jpapd; cs;ke;jpuk; mQ;nrOj;JNk vd;W mQ;nrOj;jpd; jpUg;gjpfk;  
mUspr; nra;jhh;’ (ng.G. 2169). 
548  ‘...tpOthh;fs; mQ;RvOj;Jk; Jjpj;J cs;e;jgb tphpj;jhh;’ (ng.G. 1981). 
549  ‘...rpj;jk; njspar; rptd; mQ;RvOj;J XJk; tha;ik epj;jk; epakk; vdg;Nghw;Wk; 




upon Śiva to lead them by reciting the Five-Letter-Prayer. Taṇṭi Aṭkal nāyaṉār recited the 
Five-Letter-Prayer while cleansing the temple pond as divine service. He pronounced that 
he would gain vision to his blind eye if his service and submission were too acceptable to 
Śiva (PP. 3599)550. As ever, conscious of Śiva he had a dip in the pond chanting the Five-
Letter prayer. Pukaḻccōḻar entered into a blazing fire by uttering the Five-Letter-Prayer as 
self-infliction to compensate for the injustice done to a Śiva-devotee. These narrations 
point to the fact that singing of the prayer, and thinking of Śiva’s gracious nature will 
solve perplexities of life (PP. 3985)551. Physical disabilities, social inequalities, birth 
restrictions cannot prevent one from the recitation of the Five-Letter-Prayer as envisaged 
in the life histories of the nāyaṉmār. 
 
 Cēkkiḻār also shows that the recital of this prayer will promote one from the 
earthly life to divine abode. A life of virtue and spirit rather than the life of senses require 
a thorough realization of one’s true nature. It is the human body that is responsible for 
thought, word, and deeds either to direct them towards the path of religious intuition or 
towards obscenity. If one has to illumine the consciousness and extricate self-
centeredness, it should be filled with divine fervor. For this the recital of the Five-Letter -
Prayer helps one to great extent. Cēramān Perumāḷ, though a king, due to his divine 
dispensations, was able to direct his horse to take him to Kaiās before Cuntarar could 
reach there, by the recital of this prayer in the horses ears (PP. 4264)552. As Cēramān 
                                                          
550  ‘...Njthrphpad; Kd;,iwQ;rp tyk; nra;thuha;r; nrk;ikGhp ehthy; ,d;gk; 
 cWk;fhjy; ekr;rptha ey;gjNk Xth md;gpy; vLj;JXjp...’ (ng.G. 3599). 
551  ‘...FyTk; vhptyk; nfhs;thh; mz;lh;gpuhd; jpUkhj;J mQ;nrOj;Jk; vLj;JXjp 
 kz;Ljoy; gpok;gpd; ,il kfpo;e;jUsp cs;Gf;fhh;’ (ng.G. 3985). 
552  ‘tpl;l ntk;ghpr; nrtpapdpy; GtpKjy; Nte;jh;jhk; tpjpahNy ,l;lkhk; rptke;jpuk; 
 Xjypd; ,UtpRk;Gvog; gha;e;J kl;L myh;e;j ige;njhpay; td; njhz;lh;Nky; 




Perumāḷ was immersed in the contemplation of the noble and auspicious qualities of Śiva 
all the time, it was easy for him to invoke Śiva’s blessings.  
 
 The distinctive mark recognized by the nāyaṉmār and highlighted by Cēkkiḻār 
to adore Śiva may be classified as external and internal. The Five-Letter-Prayer is purely 
internal and subjective while smearing of sacred ashes is external and objective.  The 
latter two are efficacious and sanctified because of their emanation from the body of Śiva 
(PP. 892)553. Śiva produces the sacred ashes from His body and the sacred beads form His 
eyes so that wearers are rewarded with the expulsion of darkness and the attainment of 
purity – it delivers his devotees from rebirth (PP. 893)554.  The white ashes of Śiva 
bestows refreshment and pure delight upon all living creatures (PP. 308)555. Therefore, 
true life is found in cherishing the Holy Ash (PP. 488)556. In one narration Cēkkiḻār states 
‘in that town the sacred ash worn as a protection by devotees shone pure white like their 
hearts, and but its light the darkness of the night was turned to day’ (PP. 1023)557.  The 
nāyaṉmār wears white ashes as an important duty so as to derive the inspiration to 
worship Śiva; they treasure above all else the sacred ash (PP. 355)558. They were people 
of constant devotion to the sacred ash (PP. 610)559. They even rendered service to all who 
                                                                                                                                                                             
(ng.G. 4269). 
‘To that end, he recited in the horse’s ear the much-loved Śaiva prayer in the prescribed manner. At once 
the horse rose in the air and galloped off across the skies...(PP. 4269). 
553  ‘Kz;lk; epiw new;wpapd; Nky; Kz;bj;j jpUKbapy; nfhz;l...’ (ng.G. 892). 
554  ‘...kdr; nry; md;gh; gak; khw;Wk; jpUePw;Wg; nghf;fzKk;...’ (ng.G. 893). 
555  ‘Njhw;Wk; kd;caph;fl;F vyhk; Jha;ikNa rhw;Wk; ,d;gKk; jz;ikAk; je;JNgha; 
 Mw;w mz;lk; vyhk; gue;J mz;zy;ntz; ePw;wpd; Ngh;xsp Nghd;wJ ePs;epyh’ (ng.G. 308). 
556  ‘...jpUePw;W md;G ghJfhj;J ca;g;gPh;...’ (ng.G. 488). 
557  ‘ehk %Jhh; kw;wjDs; ey;Nyhh; kdk; Nghy; mth; mzpe;j Nrkk; epyT jpUePw;wpd; 
Ahk ,USk; ntspahh;f;Fk; ,uNt my;y tpiu kyh; Nky; fhkh; kJ 
cz; rpiwtz;Lk; fsq;fk; ,d;wp tpsq;Fkhy;’ (ng.G. 1023). 
558  ‘...cWtJ ePw;wpd; nry;tk; vdf;nfhSk; cs;sk; kpf;fhh;...’ (ng.G. 355). 
559  ‘njhd;ikj; jpUePw;Wj; njhz;bd; topghl;bd; ed;ikf;fz; epd;weyk; vd;Wk;  




wore the pure white holy ash (PP. 939)560. Cēkkiḻār states that the nāyaṉār ‘reached the 
conclusion that commitment to the sacred ash was the true end of life’ (PP. 1875)561.  
  
 According to Cēkkiḻār, it is Śiva who gives the sacred ashes in the three forms: 
kaṟpam (fh;gk;), anukaṟpam (mDfh;gk;), upakaṟpam (cgfh;gk;) devoid of akaṛpam 
(mfh;gk;) or blemishes. Cēkkiḻār states that these three forms of sacred ash given by 
Śiva, which may be used, frees one from the guilt of lust and other sins. He further sings:  
‘as we now extol the sacred ash, may that free us from the bondage of two-fold deeds’ 
(PP. 4168)562. Pukaḻcōḻa nāyaṉār shuddered at the sight of a slain having braided hair 
and was dispirited about his rule which had the path of the sacred ashes. He felt sore and 
bade his minister’s crown and his son and as a mark of reparation and he descended into 
a pit of fire by smearing his body with holy ashes. The holy ashes sanctify the wearer 
though they are otherwise irreligious (PP.3947-3987).  This idea has been well brought 
out by Cēkkiḻār in Narasinga Muṉaiyaraiyar purāṇam (PP. 3988-3996). When the 
nāyaṉār was offering gold coins, as usual, to the devotees who wear the holy ashes on the 
occasion of Tiruvādirai festival, a man with physical disability came there with sacred 
ash. While others looked at him with annoyance, the king received him too and offered 
gifts. Enātinādar (PP. 608-649) and Meypporuḷ nāyanār (PP. 467-490) sacrificed their 
lives for the noble cause of admitting even traitors and enemies into the realm of devotees 
of Śiva, since they were seen with sacred ashes over their forehead and body.  Enātinādar 
declared that his enemy had become a Śaivite. Meypporuḷ noted that the man who slashed 
                                                          
560  ‘...JhaRlh;j;jpU ePWtpUk;G njhOk;G cs;shh;...’ (ng.G. 939). 
561  ‘...Jha;ikj; jpUePw;W milNt nka;g; nghUs; vd;W mwpAk; Jzptpdhh;...’ (ng.G. 1875). 
562  ‘...%d;WNgj Nkhfhjp Fw;wq;fs; mWf;Fk; ePw;iw nkhoptJek; ,Utpidfs; 




him was really one of his own i.e. to be treated as his kith and kin and not an enemy (PP. 
482)563.  In the pursuit of release, the sacred ash took a prominent role by way of 
purifying the nāyanmār both externally and internally. In other words in the religious 
pursuits both the physically manifested marks and the psychical inspirations play a vital 
role. 
  
 It also should be noted the nāyaṉmār also followed other means of reaching the 
feet of the Śiva. Cēkkiḻār noted that he wishes to bow down before the sacred feet of 
Tirumūlar nāyanār who expounded in verses the well-ordained path of jñānam (Qhdk;), 
yōga (Nahf), kriyai (fphpif) and caryai (rhpif) (PP. 3596)564.  Among them for 
Cēkkiḻār caryai (rhpif) external observances or acts of service of the nāyaṉmār such as  
cleaning the temple premises, gathering flowers for weaving garlands to adorn the deity; 
honouring the devotees and preparing oneself for their service at any moment; befittingly 
keeping the temple precincts, nurturing flower garden, neatly maintaining water tanks, 
preserving sculptures, monuments, inscriptions and so forth is the initial stage of Śiva-
worship: a pathway followed by the nāyaṉmār to reach the feet of  Śiva. This pathway 
comprises of temple worship as a preparatory ground to actively participate in daily 
worship. It has been replenished with religious fervour which in turn culminates in 
regular worship. Further, the external modes of service and worship should not create any 
kind of pride by claiming agency for the activities and strengthen the self-worth. As long 
as the aspirant is under the sway of the dragging forces like sensualism, hardly can one 
enter the domain of Śiva, which in fact, is the effort of following this path. It for this for 
                                                          
563  ‘...jiwg;gLk; mstpy; jj;jh ekh;vdj; jLj;J tPo;e;jhh;’ (ng.G. 482). 
564  ‘eyk; rpwe;jhd Nahff; fphpia rhpia vyhk; kyh;e;j nkhope;j jpUKy Njth; 




this reason Cēkkiḻār dedicates entire section of his work to honour ‘those who attend the 
person of Lord three times a day’ (PP. 4165-4167)565.   
 
 In the introductory section of his work Cēkkiḻār narrates that the ‘holy servants 
of Śiva dispel the darkness in the hearts of men’ (PP. 10)566. From the life narration of the 
nāyaṉmār, Cēkkiḻār illustrates the sublimation of their self-centered passions i.e. forces 
which lead one from light to darkness such as anger, lust and jealousy towards the 
attainment of Śiva. It is obvious in the Periya Purāṇam the lustful enjoyment of 
Tirunīlakaṇṭar was later transformed into sincere adoration of Śiva through selfless 
service (PP. 360-403). Anger is said to be the pernicious passion of humankind. The only 
way to overcome this destructive phenomenon is to canalize it towards righteous 
indignation, as was done by Eṛipattar in directing his wrath the impediments in 
obstructing the efforts to worship Śiva (PP. 550-607). Jealousy can be sublimated towards 
the rightful claim of getting equal opportunity in worshipping Śiva. This point may be 
substantiated from the lives of Campantar and Appar. When there was acute famine at 
Tirvīḻimiḻalai and its suburbs, these two saints intended to eradicate poverty for which 
they sought the merciful help of Śiva. As a result of disinterested service, self-centredness 
becomes subdued and consequently the three impurities are gradually annihilated, the 
devotee freely moves into a new domain i.e. to Siva’s abode. There Śiva is conceived as 
the master to whom the devout devotee becomes a subservient agent and loyal servant.  
  
                                                          
565  ‘Kg;NghJk; jpUNkdp jPz;Lthh; Guhzk;...’ (ng.G. 4165-4167)  
566  ‘...khf;fs; rpe;ijAs; rhh;e;J epd;w nghq;fpa ,Uis Vidg; Gw,Us; Nghf;Ffpd;w... 




 Some other nāyaṉmār followed the path of an obedient son. The nāyaṉmār 
considered themselves as the son of the ‘Father’ i.e. Śiva (PP. 1404)567. The dedication of 
the nāyaṉār (son) towards Śiva (father) results in worshipping the Lord, singing His glory 
out of increasing love and establishing an intimate relationship. Śiva, the father takes His 
responsibility to educate the nāyaṉār make them wise and virtuous. Cēkkiḻār narrates, 
though Campantar was subjected to troubles by the Jains, earlier he had the benefit of 
drinking the milk of divine wisdom and receiving the palanquin, umbrella made up of 
pearls through the grace of Śiva. By fulfilling the wishes of the Father, the son has the 
privilege of going near His residence with affection. In his onward march the nāyaṉmār 
departs from his temporary house i.e. the world to the house of Śiva (PP. 147-349). The 
sense of ‘I’ and ‘mine’ will have no power due to the actions of various kinds as 
mentioned above and the nāyaṉmār freely approached Śiva in his domain. Hence this is a 
intimate path which leads one closer to Śiva which if further seen to be fulfilled in 
Kaṇṇappar’s life who had been asked by Śiva ‘Take your place at my right hand’ (PP. 
834)568.  
 
 Further, worship in this path is being related to Śiva-lingam and the devotee has 
to perform the five kinds of purificatory rituals with flowers, incense, light, water and 
food. The aspirant has to chant the particular formula for a given number of times. As 
narrated in the Periya Purāṇam, Caṇṭeswarar and Umādevi worshipped the Śiva-liṅgam 
made up of sand by them and Cākkiya nāyaṉār turned to be a Śaivite by spontaneously 
worshipping a Śiva-liṅgam (PP. 1211-1270). The worship of Śiva-liṅgam and chanting 
                                                          
567  ‘<d;whSkha; vd;f; nfe;ijAk; Mfp...’ (ng.G. 140). 
‘He is the mother who bore me, and my father too..’ (PP. 1404). 




the sacred syllables had become part and parcel of the nāyaṉmār’s life. This path 
subsequently leads to the practice of yōga; another path that was followed by the 
nāyaṉmār. 
 
 According to Cēkkiḻār some other nāyaṉmār chose a more austere path i.e. the 
path of yōgam (Nahfk;)569 to attain the feet of Śiva. According to Cēkkiḻār, Tirumūlar was 
steeped in Śiva-yōgam after the cessation of the impediments (PP. 3593)570. As a first 
thing, one has to relinquish the worldly bearings and move towards Śiva. For Cēkkiḻār 
those who followed this path even recognized themselves as an intimate friend of God on 
the basis of love. The discipline is an internal exercise, the fruit of which is the attainment 
of divine attributes. The followers of this path were blessed with the attainment of Śiva’s 
forms along with the extinction of impurities and its inflictions. In the Periya Purāṇam, 
Cuntarar is the typical exponent of this path, not so much of his systematic practices of 
yōgam but for his propensity and spiritual aspirations even while in family life. The 
expression by Cēkkiḻār will illustrate this point: ‘…for many days, he wished to master 
yōgam and its age old tradition’ (PP. 327).571 The practice of yōgam, according Cēkkiḻār, 
leading to release is found in the narration of the life of the following nāyaṉmār such as 
Perumiḻalaik Kuṟumpar (PP. 1711-1721), Tirumūlar (PP. 3569-3596) and those who set 
their hearts on Śiva (PP. 4162).  Perumiḻalaik Kuṟumpar was an ardent devotee of both 
Śiva and His devotee Cuntarar. By virtue of his daily chanting of Cuntarar’s name, he 
                                                          
569 Etymologically the word yōga means ‘yoking’ the mind towards God which results in supreme delight. 
The term generally means ‘union’ and is referred to in Tamil as sērkkai (Nrh;f;if). See Tamil Lexicon of 
the Madras University. The union of mind and body and the subsequent union of the soul and God are 
claimed to be the fruits of yogic practices. As a method of release, yōga practices make the body and mind 
function harmoniously where the bodily movements are controlled and mental modifications are arrested so 
as to create fusion of the body and mind prior to the union of God.  
570  ‘...rptNahfk; jiyepd;W G+ myUk; ,jaj;Jg; nghUNshLk; czh;e;jpUe;jhh;’ (ng.G. 3593). 




mastered the eight-fold yōgic powers. As his devotion grew even more intense, he 
attained that state in which the Five-Letter-Prayer of Śiva became for him family, riches 
and the content of very thought. He saw through his yōgic vision Cuntarar’s march 
towards Mount Kailās on a white elephant. He immediately exercised his yōgic powers 
and reached Kailās even before Cuntarar (PP. 1711-1721). At this stage the nāyaṉmār 
claims fraternity with Śiva for reason that the nāyaṉmār, the Śiva yōgins are those who 
have realized the reality that underlines the universe in the depth of their inner self (PP. 
3101). The cordial friendship between Śiva and His devotees is seen in the friendly 
succour of Śiva to Campantar and the latter’s demand of friendship on the former.  
Cēkkiḻār describes that Śiva Himself went as an errand for this nāyaṉār, as a beggar to 
appease his appetite and in turn the nāyaṉār scolds his friend i.e., Śiva out of loveable 
fraternity (PP. 507).  
 
 Another path that is highlighted by Cēkkiḻār is the path of jñānam (Qhdk;) or 
wisdom. The path of jñānam (Qhdk;) or wisdom is the saving wisdom of Śiva i.e. Śiva-
jñānam (rptQhdk;) which Campantar experienced. The wisdom which was imparted on 
the nāyaṉār consists of wisdom which made the nāyaṉār focus singularly, and 
ceaselessly conscious of the feet of Śiva. It is wisdom at once the infallible and divine 
and the unparalleled wisdom of all science (PP. 1973)572. Such wisdom enables one to 
cleanse all impurities. Cēkkiḻār as the verse indicates calls this wisdom as intuitive 
knowledge i.e., mei-jñānam (nka;Qhdk;) or ariya-mei-jñānam (mhpanka;Qhdk;) (PP. 
                                                          
572  ‘rptdmbNa rpe;jpf;Fk; jpUg;ngUF rptQhdk; gtk; mjid mwkhw;Wk; ghq;fpdpy; 
 Xq;fpa Qhdk; ctik,yhf; fiyQhdk; czh;T mhpanka;QQhdk; jtk; Kjy;th; 




1973)573 i.e., wisdom which is rare, the knowledge of reality or truth i.e. mei-poruḷ  
(nka;g;nghUs;) (PP. 2029)574.  Therefore, this path of jñānam (Qhdk;) or wisdom is 
designated as mei-yuṇarvu (nka;Adh;T) the knowledge of the true nature of self that can 
be obtained in this life. Such wisdom enables one to unite the knot of ignorance. In the 
Periya Purāṇam, Cēkkiḻār narrates, Kaṇṇappar was praised by Śiva whose knowledge 
was directed to know Him and whose activities were admired by Him (PP. 806)575. Once 
the wisdom of Śiva imparted on the nāyaṉmār, they surrender themselves in gratitude to 
Śiva: the magnetization of their selves towards Godly ways of conception and 
contemplation culminates in the enlightenment that it is Śiva who knows, who makes 
others know, and becomes the very embodiment of knowledge itself. The nāyaṉmār at 
this stage with the in flow of grace loves Śiva in perfect wisdom (PP. 1973)576.   
 
 Cēkkiḻār declares the true knowledge of Śiva is the love towards Him (Qhdk; 
<rd; ghy; md;Ng) and his contention is illustrated in the life of Muruga nāyaṉār. The 
nāyaṉār had the spotless heart which melts in perfect love towards Śiva’s feet and thus 
gained wisdom (PP. 1026)577. Therefore, Śiva-jñānam (rptQhdk;) is Śivananda 
(rptMde;jk;;) or endless bliss which is not alien to the one but is the sustaining life 
principle in one. Cēkkiḻār narrates that the Ciṟuttoṇṭar after mastering all the arts, comes 
                                                          
573  ‘... czh;T mhpanka;QQhdk;...’ (ng.G. 1973) 
574  ‘nka;g;nghUs; Mapdhiu...’ (ng.G. 2029). 
575  ‘mtDila tbT vy;yhk; ek; gf;fk; md;G vd;Wk;  
mtDila mwpT vy;yhk; eik mwpAk; mwpT vd;Wk; 
mtDila nray; vy;yhk; ekf;F ,dpathk; vd;Wk; 
mtDila epiy ,t;thW mwpeP vd;W mUs; nra;jhh;’ (ng.G. 806). 
‘His whole being is filled with love for me. His whole mind is set on me alone; 
All he does is pleasing in my sight; you have to understand, that is the way he is’ (PP. 806).  
576  ‘... gtk; mjid mwkhw;Wk; ghq;fpdpy; Xq;fpa Qhdk;...’ (ng.G. 1973). 
577  ‘... Qhd  tuk;gpd; jiy epd;;whh; ehfk; Gidthh; Nrtbf;fPo; Cdk; ,d;wp 




to the conclusion that the perfect objective in life is to enlighten oneself with Śiva-jñānam 
(rptQhdk;) (PP. 3668)578 ;  intuitive knowledge of Śiva will make one enjoy Śiva’s bliss. 
 
 It is clear then that in the Periya Purāṇam each nāyaṉmār has seriously 
engaged himself in removing the taints of their self and laboriously sought Śiva with 
single minded devotion. They adhered to the life of renunciation and sacrifice. Their acts 
were Śiva-centered rather than self-centered. They did worship regularly in the temples 
and moved affectionately with the Śiva-devotees. They were fond of either serving the 
cause of the Lord or their fellow devotees.  Serving the fellow devotees of nāyaṉmār is a 
remarkable aspect in the devotion of the nāyaṉmār in the Periya Purāṇam. It is the latter 
that is studied in the next section.  
 
6.4 Consorting with Other Devotees: The Nāyaṉmār as Servant of the Servants of 
the Lord  
The very structure of the of Cēkkiḻār’s work demonstrates the importance given to the 
fellowship of devotees and of the nāyaṉmār. To emphasise this it is narrated that the sage 
Upamanyu worshipped the effulgence caused by the arrival of Cuntarar from the earth to 
Kailas, the dwelling place of place Śiva. Astonishment struck the fellow sages of 
Upamanyu who had not seen him in such a situation. When his companions enquired the 
reason for his behaviour of worshipping the nāyaṉār, other than Śiva the Upamanyu 
                                                          
578  ‘cs;sepiw fiyj; Jiwfs; xopT,d;wpg; gapd;W mtw;why; njs;sp tbj;J 
 mwpe;jnghUs; rptd; foypy; nrwpT vd;Nw nfhs;Sk; czh;tpdpy; Kd;Nd 




replied that since the nāyaṉār had Śiva as his friend, he had qualified himself to be 
worshipped by them (PP. 29)579.  
 
In the verse, it must be pointed out, which has been skilfully composed by 
Cēkkiḻār the word ‘ehk;’ (nām);’ (we) is noteworthy in three respects:  (i) Upamanyu, out 
of humility utters ‘We worship him who is worthy’ (‘ehk; njhOk; jd;ikahd’: ‘nām 
tomaḻum um'maiyāṉ’) instead of addressing the first person as ‘I’ to avoid self-assertion, 
(ii) Upamanyu, ‘the famous hermit of deep devotion’ (PP. 23)580, pays homage to the 
nāyaṉār i.e. Cuntarar with a view to ascertain that the nāyaṉār to be adored by everyone 
in the assembly including himself, (iii) and through the mouth Upamanyu, Cēkkiḻār 
announces his personal reverence he has for the nāyaṉār that he is to be honoured by all.   
 
In his monumental work Cēkkiḻār also expresses his submission to every 
nāyaṉmār at end of every narration of the life of the each one of nāyaṉmār. As Cuntarar, 
who in his Tirut Toṇṭar Tokai (jpUj;njhz;lh; njhif) eulogies the great men and 
women who had exemplified the life of devotion  to Śiva and expressed his submission at 
every stage to these leaders or nāyaṉmār, Cēkkiḻār too poignantly states: ‘Now we place 
our head beneath his servant’s feet and meditate upon them. That is the way of life which 
we esteem above all others’ (PP. 550)581. As Cuntarar, Cēkkiḻār also expresses his 
submission to nine group devotees. They are (i) the Brahmins of Tillai (PP. 350-359), (ii) 
                                                          
579   ‘rk;Gtpd; mbj;jhkiug; NghJ myhy; vk;gpuhd; ,iwQ;rha ,/Jvd; vdj; 
 jk;gpuhidj; jd; cs;sk; joP,atd; ek;gp MUud; ehk; njhOk; jd;ikahd;’ (ng.G. 29). 
‘Still wanting to dispel their doubts, the Brahmins asked, “Sir, you worship nothing else but the lotus feet 
of the Lord Sambu. Please tell us what this potent means.” “Vaṉtoṇṭar, also known as Nampi Ārūraṉ, held 
the Lord in his heart”, Upamanyu replied, “We worship him who is worthy.” (PP. 29).   
580  ‘...mUQ;rPh; cgkd; dpaKd;’ (ng.G. 23). 
581  ‘...cyF ca;a Mz;L nfhs;sg; ngw;wth; ghjk; cd;dpj; jiykpir itj;J 




those who worship with true devotion (PP. 4152-4159), (iii) those who sing exclusively 
of the glory of Śiva,(PP. 4160-4161) (iv) those who have set their hearts on Śiva (PP. 
4162) (v) those who are born at Tiruvārūr (PP. 4163-4164), (vi) those who attend the 
person of the Lord three times a day (PP. 4165-4167) (vii) sages who wear the holy ash 
(PP. 4168-4173) (viii) devotees from far and wide (PP. 4169) (ix) those who are not 
included in the catalogue of the nāyaṉmār (PP. 4170).   
 
To emphasis on the fellowship of devotes Cēkkiḻār states that once Cuntarar set 
his heart on the sacred feet of Śiva and was deeply contemplating of His presence; he 
failed to notice the group of devotees gathered at Tiruvārūr temple and who came out to 
meet Cuntarar with unfeigned affection. On seeing this, Viṟaṉmiṇṭar nāyaṉnār not only 
proscribe Cuntarar for his inadvertent behaviour but to declare Cuntarar excluded from 
the company of devotees (PP. 497).  Cēkkiḻār notes when Viṟaṉmiṇṭar declared Cuntarar 
excluded for avoiding the gathering of devotees, he was also excluding him from keeping 
company with Śiva (PP. 498)582. This made Cuntarar apologetic and beseeched Śiva to 
come to his rescue. Śiva helped Cuntarar with the first sentences which formed the first 
statement of his work Tirut Toṇṭar Tokai and the first descriptive exposition by Cēkkiḻār: 
‘I am servant to the servants of the Brahmins who live at Tillai’ (PP. 345)583. Cēkkiḻār 
like Cuntarar mentions a number of nāyaṉnmār and hails them for their service to Śiva 
and his fellow devotees which has enabled him to crave for becoming a humble devotee 
                                                          
582  ‘Nrz;Mh; NkUr; rpiy tisj;j rptdhh; mbahh; jpUf;$l;lk; NghzhJ VFk; 
 CuDf;Fk; gpuhd; Mk; jd;ikg; gpiwR+bg; G+z;Mh; mutk; Gide;jhh;f;Fk; GwF 
vd;W ciuf;f kw;Wmth;ghy; Nfhzh mUisg; ngw;whh; kw;W ,dpahh; ngUik $Wthh;’ 
(ng.G. 498). 




to them too (PP. 4099)584. In a more distinctive manner, Cēkkiḻār observes: ‘For the 
benefit of the world, Cuntarar sang “The Roll of the Holy Servants of the Lord.” So if 
the Lord who is beyond all understanding declared his very existence to be bound up with 
his devotees, how great must be those devotees!’(PP. 499)585.  
 
In this manner, Cēkkiḻār considers service to the devotees of the Lord as a 
veneration that equals or even beyond the devotion to God. In them i.e. in his devotees 
Śiva binds his very existence to enrich the world; they are the embodiment of his divine 
compassion (fUiz: karuṇai) - ‘compassion in human form’ (PP. 1411)586; ‘their life is 
a life of worship and penance offered in love at the feet of the Lord’ (PP. 352)587.  They 
count their love for Śiva ‘as the greatest blessing of their lives’ (PP.355)588. Cēkkiḻār 
extols of the nāyaṉmār rendering service to the devotees of the Lord, in varying degrees 
according to their propensity. 
The sole objects of his concern were the devotees of the Lord Śiva. Apart 
from them, he knew no other loyalty. He held the conviction that the 
wealth that had come down to him properly belonged to those devotees. 
So when any one of the nāyaṉmār approached him, he found great joy in 
giving alms to meet their needs (PP. 469-470)589.  
                                                          
584  ‘ahth; vdpDk; ,fy; vwpe;Nj <rd;mbahh; jk;f;F ,d;gk; Nktmspf;Fk; 
 KidahLthh; tpiug;G+q; fkyf; foy;tzq;fpj; njth;ngUkhd; irtnewp tpsq;fr; 
 nrqNfhy; KiwGhpAk; fhty;G+z;lfow;rpq;fh; njhz;bd;epiyik fl;Liug;ghk;’  
(ng.G. 4099). 
585  ‘Qhyk; ca;a ehk; ca;a ek;gp irt ey;newpapd; rPyk;ca;a jpUj;njhz;lj; 
njhif Kd;ghlr; nrOkiwfs; Xyk; ,lTk; czh;T mhpahh; mbahUldhk; csJ 
vd;why; Myk; mOJ nra;jgpuhd; mbahh; ngUik mwpe;jhh; Mh;’ (ng.G. 499).    
586  ‘... fUiz fz;lhy; kPz;LMa nra;if....’ (ng.G.1411). 
587  ‘...ePw;wpdhy; epiwe;jNfhy epUj;jDf;F chpanjhz;L Mk; Ngw;wpdhh; ngUikf;F vy;iy 
 Mapdhh; Ngzp thOk; Mw;wpdhh; ngUFk; md;ghy; mbj;jtk; Ghpe;J tho;thh;’ (ng.G. 352). 
588  ‘...cWtJ ePw;wpd; nry;tk; vdf;nfhSk; cs;sk; kpf;fhh; ngWtJ rptd;ghy; md;ghk; 
 NgW vdg; ngUfp tho;thh;’ (ng.G. 355)> 
589  ‘...nghq;fpa rpwg;gpd; ky;fg; Nghw;Wjy; Ghpe;J tho;thh; jq;fs; ehafUf;F md;gh; 
 jhs; myhy; rhh;G xd;W ,y;yhh;. Njba khL ePL nry;tKk; jpy;iy kd;Ws; 
Mba ngUkhd; md;gh;f;F Mtd MFk; vd;W ehba kd;j;jpNdhL ehad;khh; mize;j 




In the fellowship of the nāyaṉmār it is clear there are an unstinted devotion as 
well as unswerving affinity and the absence of resentment. Even if they had indignation it 
might have been for good reason. One of the few incidents that can be cited to 
authenticate this claim in the Periya Purāṇam is found in the narration of the life of 
Eṟipattar (PP. 550-607). This nāyaṉār’s devotion towards the devotees and interception 
to punish the evil designers took violent shape. He killed not only the royal elephant since 
the elephant not only damaged the flower basket meant for Śiva by sage Sivakāmiyāṇṭār 
but also its keepers who were witnessing the cruelty of elephant instead of preventing it. 
Since such acts are performed assisted by Śiva, the essence of such a life of service has a 
deeper conviction and eagerness.  It is an eagerness which impels the nāyaṉmār, with the 
desire to engage in the service of the devotees of the Lord and thereby it becomes a 
mystical experience of Śiva.  
‘The Lord is enshrined in the minds of true devotees, poised in love ... and 
service; ... Śiva abides forever. Forever he abides in the hearts of his 
loving devotees. In order to dispel the illusion, Eṟipatter ... performed acts 
of service for those who belonged to the Lord’ (PP. 556)590.   
 
In another instance Cēkkiḻār narrates that Ēyarkōṉ Kalikkār harshly condemned 
the attitude of Cuntarar for sending Śiva on an errand to set right the love-squabble 
between the nāyaṉār and his wife – an act decrying the persona of Śiva (PP. 3167)591. 
Even though Ēyarkōṉ Kalikkār suffered from violent stomach pain, the nāyaṉār was 
reluctant to meet Cuntarar for he send Śiva as a his messenger to settle the quarrel with 
                                                          
590  ‘nghUs;jpU kiwfs; je;j Gdpjiu ,dpJ mf;Nfhapy; kUs;Jiw khw;Wk; 
 Mw;why; toghLk; njhopyuhfp ,Us;fL xLq;F fz;lj;J ,iwath;f;F 
 Chpik G+z;lhh;f;F mUs;ngUk; njhz;L nra;thh; mth; vwpgj;jh; Mthh;’ (ng.G. 556). 
591  ‘ehtYhh; kd;dh; ehjidj; JhJtpl;L mtDf;F ahth; ,r;nray; Ghpe;jif vd;W mth; 
 ,opg;gj; Njth;jk;gpuhd; mth;jpwk; jpUe;jpa mje;F Nkte;j mr;nraypid tpsk;Gthd;  




his wife (PP. 3555)592. Not willing to be cured by Cuntarar, Ēyarkōṉ Kalikkār took out 
his dagger and stabbed it into his stomach. The moment Cuntarar saw Ēyarkōṉ Kalikkār 
dead, he then sized the dagger determined to do away with his life. Śiva timely intervened 
and at that moment Ēyarkōṉ Kalikkār came to life (PP. 3563)593. This story reveals that 
(i) a devotee of Śiva may have the audacity to condemn a fellow-devotee if one goes 
against the tradition, (ii) the devotee has the privilege to end his life rather than receiving 
help from the irreligious (iii) the nāyaṉār had to endure the trials and tribulations 
launched by benevolent Śiva to shape their character at a time of turmoil. Cēkkiḻār 
records that it is Śiva who send the Ēyarkōṉ Kalikkār a stomach pain as a way of 
effecting a reconciliation between Cuntarar and Ēyarkōṉ Kalikkār (PP. 3548)594.    
 
It is a natural human tendency to avert abuse, injury, defilement done to one’s 
dear ones. But in religious life this attitude is viewed seriously. In the Periya Purāṇam 
any harm is inflicted on Śiva devotees, the evil doers will not be spared for the simple 
reason that the devotees have been treated on par with Śiva.  So Cēkkiḻār supplements the 
idea of service to fellowmen which has the implicit connotation ‘service to Śiva’. To 
illustrate this point Cēkkiḻār narrates the story of Mangayatkkarasiyār and Kulacciṛaiyār, 
the queen and the minister of the Pāṇṭian king, made strenuous efforts to extend royal 
protection to Campantar from the persecutions of the Jains at Madurai. At one stage, they 
                                                          
592  ‘...td;njhz;lh; tuTk; Nfl;Lj; Jhjdha; vk;gpuhid Vtpdhd; R+iyjPh;f;Fk; Vjk; 
 ,q;F va;j va;jpy; ahd;nra;tJ vd;dhk; vd;ghh;’ (ng.G. 3555).  
593  ‘Nfhs;cW kd;j;jh;Mfpf; Fw;W cilthisg; gw;w MSilj; jk;gpuhdhh; mUspdhy; 
 mtUk; ca;e;J NfspNuh Mfpf; nfl;;Nld; vdtpiue;J ifapy; thspidg; gpbj;Jf; 
 nfhs;s td;njhz;lh; tz;q;fp tPo;e;jhh;’ (ng.G. 3563). 
594  ‘ehs;njhWk; gzpe;J Nghw;w ehjUk; mjid Nehf;fp ePba njhz;lh; jk;Kd; ,UtUk; 
 NkTk; ePh;ik $Ljy; Ghpthh; Vah; Fhprpyhh; jk;ghy;Nkdp thLcW R+iy jd;id 




had even resolved to lay down their lives first if the nāyaṉār’s life was threatened, 
according to Cēkkiḻār (PP. 2581-2679). 
 
Such exemplary service and companionship is at the innermost quintessence of 
the real love of Śiva which paves the way for religious coalescence which gets translated 
in a life of sincerity and self-less service. One must never speculate on anything 
disgraceful rather one must engage irresistibly in the service of the devotees of the Śiva in 
a spirit of service; then life will naturally become one of virtue, humility and living in the 
presence of Him within and without. Service to devotees of the Lord is the highest 
expression of one’s devotion to Śiva. It’s very essence lie in their willingness to die to 
their human personality and to discover and indentify themselves with their true nature. It 
is such service that reveals the knowledge of Śiva to the mundane mind. In relating the 
story of Ēṉātinātar:      
‘Day by day all the gain accruing from his work ... he is freely devoted to 
the support of the servant of the Lord. Even his enemies, had to respect his 




The familiarity and association of the nāyaṉmār at Pūmpuhalūr is considered by 
Cēkkiḻār as a boon to Tirunāvukkaracar to move and have his self with them whose 
minds were one with the love of Śiva. This worship of devotees of the Lord even goes 
beyongd the caste divisions and social status that divided the society of the time.  
                                                          
595  ‘thspd;gil gapw;wp te;jtdk; vy;yhk; ehSk; ngUtpUg;ghy; ez;Zk; flg;ghl;by; 
jhSk;jl KbAk; fhzhjhh; jk;ikAk; njhz;L MSk; ngUik mbj;njhz;lh;f;F 
Mf;Fthh;’. es;shg;fSk; Nghw;Wk;ed;ikj; Jiwapd;fd; vs;shj nra;if ,ay;gpd; xOFk; 
ehs; js;shj jq;fs; njhopt; chpikj; jhaj;jpd; cs;shd; mjpR+ud; vd;ghd; csd; 




‘Whether they were members of one of the four recognized castes or not, 
provided only that they were devotees of Śiva, he would humbly pay 
homage with all his heart’ (PP. 1702)596.   
 
This services of the nāyaṉmār for Cēkkiḻār impeled them to awaken to Śiva. It liberates 
the person from conditioned ignorance of darkness in the inner self and bestows to the 
person, perfection of bliss that leads the self from the unreal to the real. It is for this 
reason, Cēkkiḻār recounts ‘that the nāyaṉār considered all of their wealth to belong as of 
right to those who enjoyed the true riches of being servants to the Lord’ (PP.879)597. 
Cēramān Perumāḷ nāyaṉmār worshipped a washerman just because his body was 
drenched in rain and dried up which appeared as if he had smeared white ashes. The 
king’s touching of the feet of washerman is highly remarkable. But the idea that 
Cēkkiḻār communicates is that the mere appearance of the human body in sacred ashes 
makes the true aspirant bow before him. Again, the love shown towards a fellow devotee 
does not require status not dignity but divinity. As Cēkkiḻār depicts Cēramān’s fraternal 
movements with Cuntarar did not continue only on earth. The former was prepared to 
offer his kingdom to the latter as a token of his love towards him. However, Cuntarar 
safely refused the offer since material wealth is inferior to the true love he had for the 
king (PP. 3753-3928). 
 
Further, Cēkkiḻār’s literary creativity is shown whenever he describes the meeting 
of the devotees, particularly on places where Cuntarar and Campantar meet. Cēkkiḻār 
exquisitely depicts their physical movements, spiritual exertions and religious experience 
                                                          
596  ‘fhuzk; fz;Zjw;F md;gh; vd;dNt thuk; Mfp kfpo;e;J mth; jhs;kpir 
 MUk; md;nghL tPo;e;J mQ;ryp Kfpo;j;J <u ed;njhop va;j ,irf;Jshh;’ (ng.G. 1702). 
597  ‘khW ,y;ngUQ; nry;tj;jpd; tsk; ngUf kw;wJ vyhk; MW cyTk; rilf;fw;iw 
 me;jzh;jk; mbahuhk; <W,y; ngUe;jpU cilahh; cilahh; vd;W ahitAk; Neh; 




(PP.2174)598. Appūti Aṭikaḷ even without having had a glimpse of Tirunāvukkaracar was 
devoted to the feet of Tirunāvukkaracar (PP. 1788)599. Everything in his house from the 
weights and measures to his cattle and his children bore Tirunāvukkaracar’s name 
(PP.1789)600. When Tirunāvukkaracar approached him without in disguised and enquired 
about why he has inscribed on this fountain someone else’s name rather than his own, 
Appūti Aṭikaḷ was wild and expressed his displeasure in such enquiry (PP. 1799-1780)601. 
When he came to know that the very person standing before him was none other than his 
beloved adorer his joy overflew the measure.  For the nāyaṉmār contemplating the holy 
feet of Śiva is the criterion to confirm anyone as their fellow devotee. Love of Śiva is the 
foundation of very forms of Śiva worship, which again forms the basis of the fellowship 
of devotees.  Meagre importance had been given to the social status, political leadership, 
birth etc., in determining the nature of service of the nāyaṉmār. Cēkkiḻār also appreciates 
Narasiṅga Munaiyaraiyar nāyanār who would not turn away even the sinful devotees 
because of their allegiance to the tradition of the white ashes (PP. 3988-3996). 
 
                                                          
598  ‘fz;lfTzpaf; fd;Wk; fUj;jpy; guT nka;f;fhjy; njhz;lh; jpUNtlk; NeNu 
 Njhd;wpaJ vd;W njhONj mz;ltUk; Nghw;w mize;J mq;F muR vjph;te;J 
 ,iwQ;r kz;ba Mh;tk; ngUf kJunkhop mUs; nra;jhh;’ (ng.G. 2174).   
“Now mine eyes have seen what a real servant of the Lord should look like,” cried Campantar, “one whose 
heart is truly filled with love”. Amid the praises of the gods, Aracar came forward and made obeisance. 
Campantar too paid homage, and with rising excitement spoke kindly words of greeting’ (PP. 2174).  
599  ‘jhz;ltk; Ghpa ty;y jk;gpuhdUf;F md;gh; <z;ba Gfopd; ghyhh; vy;iy 
 ,y; jtj;jpd; kpf;fhh; Mz;l rPh; murpd; ghjk; mile;J mth; mwpah 
 Kd;Nd fhz;jF fhjy; $uf; fye;j md;gpduha; cs;shh;’ (ng.G. 1788). 
600  ‘...kidg;ghy; cs;s msit nfhs; epiwNfhs; kf;fs; MnthL Nkjp kw;Wk; 
 Csvyhk;  murpd; ehkk; rhw;Wk; mt; xOf;fyhw;whh;’ (ng.G. 1789). 
601  ‘MW mzpAk; ril Kbahh; mbahh;f;F ePh;itj;j <W ,y; ngUk; jz;zPh;g; 
 ge;jhpy; Ek; ngah; vOjhNj NtE xUNgh; Kd; vOj Ntz;ba fhuzk; vd;nrhy;’  
(ng.G. 1779) 
 ‘epd;w kiwNahh; Nfsh epiy mope;j rpe;ijauha; ed;wUspr; nra;jPh;  




Cēkkiḻār communicates that all religious experiences are based on engagements in 
the right spiritual activity or service. Such services always had to be practiced and 
perfected. They are the guarantee of illumination and divine perfection in the here and 
now. Cēkkiḻār notes ‘with unwavering love and joy they delight in worshipping God and 
his servants’ (PP. 4154)602,  ‘nothing can frighten such servants of the devotee of the 
Lord’ (PP. 1386)603.   Therefore, Cēkkiḻār exclaims that it is a ‘pleasure to recount at 
length the history of the sacred history of the sacred service performed by the leaders of 
the ancient time’ (PP. 47)604. This service is nothing else but a great privilege of loving 
the Lord. It seeks nothing but only Śiva himself. To illustrate this point the life of 
Kalikkamba nāyanār as narrated in Cēkkiḻār’s work is quite important. The nāyanār’s 
wife showed disdain and looked down on devotees of Śiva who was once their servant. 
However, Kalikkampa deplored seriously her attitude and he himself revered the sage 
(PP. 4017-4026). 
 
It has to be noted here as it is presented by Cēkkiḻār, Tirunāvukkaracar once 
carried the palanquin in which Campantar was sitting. Both of them went together to 
several temples of Śiva and engaged in social services, thereby dispelling the distress of 
the people. Campantar addressed Tirunāvukkaracar as “Apparē” (mg;gh;) meaning 
‘father’ and latter responded to saying “Aṭiyēn” (mbNad;) i.e. your servant (PP.1452)605.  
The lives of these nāyanār’s give us a luminous picture of friendship and fellowship 
                                                          
602  ‘mk;fzid mbahiu Muhj fhjypdhy; nghq;fptUk; ctifAld;...’ (ng.G.4154).  
603  ‘...mbNahk; ehk; mQ;RtJ ,y;iy vd;W vd;Nw’ (ng.G. 1386). 
604  ‘vd;W khKdp td;njhz;lh; nra;ifia md;W nrhd;dgbahy; mbath; 
 njhd;W rPh;j;jpUj; njhz;lj; njhiftphp ,d;W vd; Mjuthy; ,q;F ,ak;GNfd;’  
(ng.G. 47). 
605  ‘...vOJ mhpa kyh;f;ifahy; vLj;J ,iwQ;rp tpilapd; Nky; tUthh; jk;ik 




cutting across the barriers of cast and age. Perfect freedom lies for the nāyanmār in 
revering a devotee of Śiva and serving Him. Love of Śiva is the foundation of every form 
of worship, which again forms the basis of the fellowship of devotee. 
 
6.5 Summary:  
The Periya Purāṇam is an inestimable hagiography of the seers of truth i.e., the 
nāyaṉmār. The goal of life for this nāyaṉmār as presented in the Periya Purāṇam is 
release from all impurities that thwarts the vision of seeing, serving Śiva and His 
devotees (PP. 753)606. This view of release is addressed throughout the Periya Purāṇam 
(PP. 343)607. In describing the nature of the release, Cēkkiḻār explains, the nāyaṉmār 
became one with Śiva (PP.752)608. Such realization itself is the supreme bliss (rpthde;jk; 
: Śivāṉantam). In other words, it is a state of release where the nāyaṉmār enjoy in 
realizing their true natural essence in Śiva.     
 
The ultimate goal of existence, however, is eternal service to Śiva in His eternal 
abode. Therefore, the theological vision of release for Cēkkiḻār is not a simple vision of a 
negative notion of the cessation of bondage but it is a divine state of existence for the 
                                                          
606  ‘jpq;fs;Nrh; rilahh; jk;ikr; nrd;W mth; fhzhKd;Nd mq;fzh; fUiz $h;e;j 
 mUs; jpUNehf;fk; va;jj; jq;fpa gtj;jpd; Kd;idr; rhh;G tpl;L mfy ePq;fpg; 
 nghq;fps xspapd; ePoy; nghUs;,y; md;G cUtk; Mdhh;’ (ng.G. 753). 
‘Before he could behold the Lord, Śiva in his grace looked with favour upon him. At once Tiṇṇaṉār was 
freed from the entail of previous sins, and he was transformed into the image of matchless love, abiding in 
the shade of heavenly light’ (PP. 753). 
607  ‘ehjdhh; mUspr; nra;a ek;gp MUuh; ehd;  ,q;F Vjk; ePh; newpiag; ngw;Nwd; 
 vd;W vjph;tzq;fp...’(ng.G. 343). 
‘... “Now I have set my feet upon the path that leads to freedom from all ill,” and with that his heart was 
filled with praise and gratitude’ (PP. 343). 
608  ‘ehzDk; md;Gk; Kd;G esph;tiu Vwj; jhKk; NgZ jj;Jtq;fs; vd;Dk; 
 ngUF Nrhghdk; Vwp Midahk; rptj;ijr; rhu mizgth; Nghy Iah;...’(ng.G. 752). 
‘Just as the devotee climbs the path of the elements step by step and finally becomes one with Śiva, who in 
turn is one with his Sakti, so Tiṇṇaṉār the embodiment of love climbed the lofty mountain of the Lord...’ 




nāyaṉmār who are totally free from all impurities, enjoy the full vision of Śiva in the His 
realm and engage in divine service to Him. There are a number of hymns in which the 
Periya Purāṇam shows the nāyaṉmār appealing to Śiva to grant them the grace to 
perform in love the eternal divine service (PP. 3514, 1948).609 By this, Cēkkiḻār 
emphasized the nāyaṉmār’s preference of service to the Śiva.    
 
 While affirming the divine service to the Lord Śiva as the end goal of life, 
Cēkkiḻār frequently refers to the feet of Śiva. Cēkkiḻār mentions service to the feet as a 
means of attaining the supreme desire of life.  In singing the glory of the holy mountain 
the Brahmins, while still wanting to dispel their doubts asked, ‘Sir, you worship nothing 
else but the lotus feet of the Lord. Please tells us what this portent means’ (PP. 29)610. 
Cēkkiḻār notes ‘it is the feet of Śiva that are the source of bondage and release and it was 
on those feet that I once set my mind’ (PP. 300)611. Ultimately, it is Śiva who will lead 
the nāyaṉmār to understand their true nature as well as that of Śiva himself. When the 
nāyaṉmār reaches this realisation, they attain the grace of endlessly serving the Lord in 
His eternal abode.  This release, therefore, is not a negative liberation of the individual 
self of the nāyaṉmār from bondage. Rather, the nāyaṉmār are radically changed from all 
the impurities that entangle them, to a positive state of existence in the Śiva-realms. Śiva 
captures the nāyaṉmār with his grace from the forces of impurities that impede human 
existence.  
                                                          
609  ‘...ghtpNad; jd;id md;W typa Ml;nfhz;lgw;W...’ (ng.G. 3514). 
‘...Mz;ljpU Kb vLj;Jg; ngUkOth; njhz;L my;yhy; gpwpJ,irNahk;...’ (ng.G. 1948). 
‘Years ago in grace you made me your servant’ (PP. 3514). ‘We are committed to nothing but to the service 
of the Lord Śiva’ (PP.1948). 
610  ‘rk;Gtpd; mbj;jhkiug; NghJ myhy; vk;gpuhd; ,iwQ;rha; ,/Jvd; vdj; 
 jk;gpuhidj; jd; cs;sk; joP,atd; ek;gp MUud; ehk; njhOk; jd;ikahd;’ (ng.G. 29). 




The references to the feet of the Śiva indicate that this nāyaṉmār with great 
humility, considered divine service as the supreme goal in life. This aspect of service had 
a great influence on Cēkkiḻār. It is for this reason at the end of every narration Cēkkiḻār 
makes the point of praising the service performed by the nāyaṉmār. e.g. at the end of the 
narration on the life of Iyarpakaiyār, Cēkkiḻār praises him, stating ‘I have recounted the 
great deeds of this servant of the Lord, who tirelessly relived distress and reckoned his 
wife too to be a friend of God. Now I shall tell the noble story of Māṟaṉ who won eternal 
praise by the loving service which he offered to the devotees of the Lord’ (PP. 439)612.   
 
Further, to reach the feet of Śiva, the nāyaṉmār also consorted with other 
devotees. This was their wish and they worshiped the devotees as verily as Śiva himself. 
When they did not worship the devotee themselves as Śiva, they worshipped the temple 
of Śiva as the Lord Himself. Service of every kind, from sweeping the premises and 
keeping it free of dirt and weeds, to the providing of oil for the lamps of the temple, to 
the providing of wicks for those lamps, to the providing of incense, all these and more 
services were the forms the worship of the temple as Śiva himself took. With Śiva, 
worship of the devotees and worship at the temple, both countered as worship of Himself. 
By this Cēkkiḻār leads one not only to understand the paths followed by the  nāyaṉmār 
i.e.,  Cariya, Kriya, Yōgam and Jñānam which amplified the efforts of the nāyaṉmār to 
hold together in thought and worship the different aspect of Śiva-worship but also to the 
core of the nāyaṉmār’s self awareness of Śiva as the subject implying knowledge or 
continues memory i.e., Jñānam, virtuous conduct  or self-submission to Śiva i.e., kriyai, 
                                                          
612  ‘,d;GcW jhuk; jd;id <rDf;F md;gh; vd;Nw Jd;G cwhJ cjTk; 
 njhz;lh; ngUikiaj; njhOJ tho;j;jp md;GcW kd;j;jhy; ehjd; mbatw;F 




dedicated action and service to fellow devotees i.e., Cariya and discipline to achieve such 
attitudes i.e., Yōga. These acts won release for the nāyaṉmār and led them to wash away 
all the impurities and to be at service of Śiva. However, Śiva did not just go by acts, but 
looked into the hearts of the devotees and found that the love throbbing therein was the 
fountain which led the nāyaṉmār to be with Śiva. Such is the greatness of the chronicles 









































THE IDEAL OF SERVICE IN THE PERIYA PURĀṆAM 
 
7.1 Introduction  
The ideal of service (njhz;L: toṇṭu) as a path of devotion and a spiritual discipline to be 
pursued which the nāyaṉmār demonstrated as ‘servants’ (njhz;lh;: toṇṭar) or ‘slaves’ 
(aṭiyār: mbahh;  literally, ‘one who is at the feet’ of the Lord) for the attainment of Śiva 
is at the heart of the entire composition of the Periya Purāṇam. It is noted by Cēkkiḻār 
that ‘when Nampi had finished his song, Śiva wished to grant him the boon which he 
desired. So he explained to Nampi the nature of the service which the devotees perform, 
and the secret of their greatness’ (PP. 341)613.  In the subsequent narration, Cēkkiḻār 
reiterate the entire spirit of service and the secret of the nāyaṉmār’s greatness in the 
Periya Purāṇam (PP. 342)614.  
 
Service (njhz;L: toṇṭu), then, infused with the zest of love called anpu (md;G) 
which the nāyaṉmār had for Śiva  is at the centre of the nāyaṉmār’s life, their shared 
motif and it is a central theme that unifies the stories of the nāyaṉmār in the Periya 
Purāṇam (PP. 342).615 It is this undeviating service to Śiva and to his devotees is the 
                                                          
613  ‘,d;dthE Vj;Jk; ek;gpf;F VWNrtfdhh; jhKk; me;epiy mth;jhk; Ntz;Lk; 
 mjidNa mUsNtz;b kd;DrPh; mbahh; jq;fs; topj;njhz;il czuey;fpg; 
 gps;isAk; mth;fs; jq;fs; ngUikia mUspr; nra;thh;’ (ng.G. 341). 
614  ‘ngUikahy; jk;ik xg;ghh; Ngzyhy; vk;ikg; ngw;whh; xUikahy; cyifnty;thh; 
 Cdk;Nky; xd;Wk; ,y;yhh; mUik Mk; epiyapy; epd;whh; md;gpdhy; ,d;gk; Mh;thh; 
 ,UikAk; fle;J epd;whh; ,tiu eP miltha; vd;W’ (ng.G. 342). 
“There is no one who can compare them,” he said, “By their devotion they have attained me. By their 
single-minded service, they have conquered the world. They have no imperfection. No one else could reach 
a state like theirs. Their love for me has brought them untold bliss. They have passed beyond the play of 
opposites” (PP. 342). 
615  ‘...Ngzyhy; vk;ikg; ngw;whh; xUikahy; cyifnty;thh; ... md;gpdhy; ,d;gk;  




highest qualification for becoming a toṇṭar (njhz;lh;); i.e. ‘servant’ or aṭiyār (mbahh;) 
i.e. the ‘slave’ of Śiva. One could see, therefore, that Cēkkiḻār wrote his hagiography as a 
model for this elevating subject of the nāyaṉmār’s devotion to Śiva and of his devotees. 
This is further evidence in the title which Cēkkiḻār himself gave to his epic Tirut Toṇṭar 
Purāṇam (jpUj;njhz;lh; Guhzk;) or  the ‘History of the Holy Servants’. Indeed all of 
the nāyaṉmār were in one way or another committed themselves to Śiva’s service (Śiva 
Toṇṭu: rpt njhz;L) and treated the devotees of Śiva as manifestation of Śiva himself. 
Cēkkiḻār himself clearly held the loftiest estimation of nāyaṉmār’s service (toṇṭu: 
njhz;L), its sanctity and sublimity. It is this ideal of service which is embodied in his 
beautiful narrative of the acts of the nāyaṉmār, ‘the Holy Servants’ (jpUj;njhz;lh;: tirut 
toṇṭar ;), in the Periya Purāṇam. This chapter, therefore, explores the various facets of the 
ideal of service as presented in the Periya Purāṇam. It seeks to study the emergence of 
this fundamental ideal of life which must be the basis of all genuine religious 
experiences. Indeed, to be in Śiva is to be in Śiva’s service and His devotees. The chapter 
is divided into the following parts:  
 7.2 The Ideal of Service in the Periya Purāṇam 
 7.3 The Inner Motives for Service in the Periya Purāṇam 
 7.4 The Varieties of Service in the Periya Purāṇam 





                                                                                                                                                                             
‘... By their single-minded service, they have conquered the world ... Their love for me has brought them 




7.2 The Ideal of Service in the Periya Purāṇam 
 
Service or toṇṭu (njhz;L) is an integral ideal in the Periya Purāṇam’s worldview.  To 
serve Śiva (rpt njhz;L: Śiva toṇṭu) and to be His ‘servants’ or ‘slaves’ (aṭiyār: 
mbahh;  or toṇṭar: njhz;lh;) is both the means and end of the nāyaṉmār’s religious life. 
It is predominant in the personality and magnetism of the nāyaṉmār as portrayed in the 
Periya Purāṇam. Such is the greatness of their service (njhz;L: toṇṭu) ‘no one else 
could reach a state like theirs’ (PP. 342)616. However, it is highly significant as 
fundamental for the progression of one’s religiosity and mysticism – to wash away all the 
‘taints of deeds’ and to be at the service of Śiva and His devotees (PP. 648)617. It is 
declared ‘it was the grace of the dancing Lord that made the elephant to scatter the 
flowers in the street. His purpose was that the entire world should see how noble the 
service that you render is’ (PP. 598)618. It is also narrated: ‘though for many days there 
was no food to eat, Tāyaṉār’s wife suffered no loss of the love of the Lord; she would 
gather green leaves from the garden, cook and serve them to her husband, while he 
dutifully continued his service for the Lord’ (PP. 919)619.  
 
                                                          
616  ‘... Cdk;Nky; xd;Wk; ,y;yhh; mUik Mk; epiyapy; epd;whh;...’ (ng.G. 342). 
617 kw;W ,dpehk; Nghw;WtJ vd; thNdhh; gpuhd; mUisg; 
 gw;wth; jk; ifthshy; ghrk; mWj;jUspg;  
 cw;wtiu vd;Wk; clk;gphpah md;G mUspg; 
 nghd; njhbahs; ghfdhh; nghd;dk;gyk; mize;jhh;’ (ng.G. 648). 
 ‘What more can we say in praise of his ineffable grace? To sever the bonds of attachment, he made use of 
the sword in the hand of one who owed him no loyalty. To the one who looked to him for help, he granted 
the privilege of being with him forever in love that knows no parting...’ (PP. 648) 
618  ‘njhOk;jif md;gpd; kpf;fPh; njhz;bid kz;Nky; fhl;lr; nrOk; jpUkyiu ,d;W 
 rpdf;fhp rpe;jj; jpq;fs; nfhOe;J mzpNtzpf; $j;jh; mUspdhy; $bw;W vd;W mq;F 
 vOe;jJ ghfNuhLk; ahidAk; vOe;jJ md;Nw’ (ng.G. 598). 
619  ‘itfYk; czT ,yhik kidg; glg;igapdpy; Gf;F iefuk; ,y;yh md;gpd; 
 eq;ifif mlF nfha;J nga;fyj;J mikj;J itf;fg; ngUe;jif mUe;jpj; 




It is made obvious that the service is a coercive force which attains its wholeness 
in nāyaṉmār’s life and religiosity, specifically in its mystical feature; this is a service 
which is spontaneously at once unconditional, unhindered, unstructured, benevolent and 
humble which are characteristic of deep devotion. As suggested, the very vision of Śiva 
which so deepened the nāyaṉmār’s mystical life, far from attracting them to a life of 
aloofness, asceticism or isolation, plunged them into a greater service of Śiva on whom 
they fixed their eyes with respectful love (PP. 494)620.  
  
 It is certain that this religious ideal of service (njhz;L: toṇṭu), which was 
ingrained in the nāyaṉmār’s religious perception and consciousness, moved these Tamil 
spiritual giants to consider all forms of service to Śiva (njhz;L: toṇṭu) and His devotees 
(njhz;lh;: toṇṭar) as a form of worship. No worship or devotion, however magnanimous 
is imaginable without service. Cēkkiḻār was keen to instil this ideal of service. It is 
highlighted in the phrase: ‘I shall recount the glorious service rendered by those 
devotees’ (PP. 349)621. The ideal of service is portrayed in distinct form; it is deeply 
embedded in all of the narration of the Periya Purāṇam from the beginning to the end. 
Indeed the entire narration of the life of the nāyaṉmār in the Periya Purāṇam depicts 
their mystical experience as based and founded on ‘service’ (toṇṭu: njhz;L). It is for this 
reason Cēkkiḻār exclaims that the religious expression of these spiritual leaders can only 
be explained in terms of service (toṇṭu: njhz;L) as in ‘The History of the Holy Servants’ 
                                                          
620 ‘...rptdhh; nra;a foy;gw;wp vg;gw;wpidAk; mwvwpthh; vy;iy njhpa xz;zhjhh; 
 nka;g; gj;jh;fs;ghy; ghpTcilahh;...’ (ng.G. 494).  
 ‘...he was devoted to the feet of the Lord and to the loving service of his devotees’ (PP. 494)  




(jpUj;njhz;lh; Guhzk;: tirut Toṇṭar Purāṇam) of the Lord (PP. 10)622: for the glory of 
Śiva (PP. 3278)623 and as a service performed in obedience to the arul (grace) of Śiva 
(PP. 3651),624  in self-abnegation and in denial of self-centredness (PP. 1194),625  in 
seeing Śiva who dances at the court (PP. 3269).626 Cēkkiḻār uses the term service as a 
nuanced theological term; it is portrayed as more than a mere external action or activity. 
It has an inner, mystical dynamism; it absorbs the person at all levels, irrespective of 
caste difference; it has a mystical orientation in the light of religious expression, 
commitment and experience.   
 
 This imagery of service – as a comprehensive reality of service to Śiva – sparkles 
clearly in the life of the nāyaṉmār. The pilgrim poets, like a candle light guiding them in 
different ways yet inexplicably unseen, on their unique journey of service, when the 
nāyaṉmār moved from sacred shrine to shrine, glorifying Śiva (PP. 1445),627 and 
addressing the anxieties, miseries and turmoil in the life of the people whilst forming 
                                                          
622  ‘...jpUj;njhz;lh; Guhzk; vd;ghk;’ (ng.G. 10). 
623 ‘...cUFk; md;ghy; nghUg;giuad; klg;ghit ,lg;ghyidg; Nghw;wpirj;Jg;...’ (ng.G. 3278). 
 ‘... He entered the temple and with heart melting with love worshipped and served the Lord singing endless 
praise’ (PP. 3278). 
624  ‘...vdf;F mg;NghJ ,Jepfo;e;jJ mth;mUNs vd;W mJNt njhz;lhf vd;Wk; 
 mJnra epide;jhh;’ (ng.G. 3651). 
‘... He came to the conclusion that what had happened was the working of God’s grace and accordingly 
determined to continue the practice as his particular form of service’ (PP. 3651). 
625  ‘...kdk; Kjyhapd %d;Wk; mz;zyhh; Nrtbapd; rhh;G Mf miz tpg;ghh; 
 Gz;zpa nka;j; njhz;lh; jpUf;Fwpg;G mwpe;J Nghw;Wk; epiyj; jpz;ikapdhy; 
  jpUf;Fwpg;Gj; njhz;lh; vDk; rpwg;gpdhh;’ (ng.G. 1194).  
‘... Because of his ability to serve the servants of the Lord by discerning their wishes before they were 
expressed, he earned the name “the Lord’s servant who picked up hints” (PP. 1194). 
626  ‘... tpuTnka; tpUj;jp ngw;whh; ... fhtpmk; fz;lh; $j;Jf; fz;L Fk;gpLtJ vd;W...’  
(ng.G. 3269). 
‘... He possessed the true wealth which consists in a life of loving service ... he wanted to see the divine 
dance in the sacred court to offer service’ (PP. 3269). 
627 ‘...Ghpah epd;wth; jk;ikg; gzpe;J jkpohy; gpd;Dk; Nghw;wy; nra;thh;’ (ng.G. 1445). 





strong friendships and communality (PP. 1469-1480)628. They performed miracles (PP. 
2214-2230)629 and restored the natural order (PP. 1515-1532)630 wherever primeval 
righteousness was lacking. As, Peterson notes, as ‘first leaders’ they gave ‘coherent and 
powerful expression to their experience of God in all the places familiar to Tamil 
devotees of Śiva’ (1982, p. 72) unifying the Tamil country into a ‘sacred geography 
where everything else has meaning with reference to something else’ (1982, p. 74).  
 
 At the beginning of the narration of the life of Tiruñāṉacampantar, Cēkkiḻār 
construed the ideal of service in much the same way as that of a divine consort, Umā, 
might have perceived of her service to the Śiva; ‘looking at the weeping child with 
compassion, the Lord instructed his consort whom all the worlds adore to give him milk 
to drink’ (PP. 1969)631. “‘Drink this” she said, as she wiped the tears from his eyes and 
                                                          
628 In this narration Cēkkiḻār describes Tirunāvukkaracar’s encounter with renowned devotee Appūti, their 
friendship and companionship.  
629 It should be pointed out that in the Periya Purāṇam the power of miracle in the nāyaṉmār’s life is seen 
as springing from the nāyaṉmār hymns themselves; their poems of praise of Śiva are the channels of 
miracles and active agents of Śiva’s arul. In the narration of the miracle of the temple door, one of the 
events to which Cēkkiḻār’s alludes to in his hagiography, the nāyaṉār i.e. Tirunāvukkaracar sings a hymn, 
making the closed door of the temple to open, so that those gathered in the temple might delight in seeing 
Śiva for which they have gathered there. But then the time comes to close the door again, Campantar out 
does Tirunāvukkaracar by causing the door to shut with a single verse of hymns (PP.1533-1560). The 
nāyaṉmār’s hymns have the power to cause supernatural events, but in this case the efficacy arises not 
from occult powers but from the intensity of their devotion, their relationship to Śiva himself, embodied in 
the hymns. It is intensity of devotion that too stirs Śiva to respond to his, or the community’s need, 
overturning the laws of nature in favour of the devotee’s interests. This appears to be the principal motif of 
the miracles Tirunāvukkaracar performs when the Jains tortured him. Campantar too performs a number of 
miracles against acts of his Jain opponents as narrated in the Periya Purāṇam. However, what should be 
pointed is that this type of miracle derives its meaning from a context of sectarian rivalry in which 
consecrated power of the Śiva, the nāyaṉmār, and their sacred songs are proven to be superior to the ‘black 
magic’ of heretical sects. The extraordinary devotion to Śiva manifested in their immensely powerful 
songs, nowhere is more vividly presented than in the narratives of the miracle of healing and raising of the 
dead (PP. 2214-2238).  
630 This is made clear in the narration of the famine at Tiruvīḻimiḻalai where the two nāyaṉmār i.e. 
Campantar and Tirunāvukkaracar offered a garland of praise at the feet of the Lord imploring His 
assistance. It is narrated that in consequence of their plea, the Lord bestowed on them enough to spare. 
Twice a day they made a public announcement for people come and eat what the Lord had provided an in 
this way, they distributed food and relieved the hardship of those in want.  




put into his hands the golden cup. Thus, the Lord who is the father of all, in his grace 
comforted the weeping child’ (PP. 1971)632. In addition, Cēkkiḻār narrates ‘by virtue of 
his gift, the child came to be called “the child who is Śiva’s possession”... the one 
uniquely endowed with divine wisdom, wisdom which breaks the cycle of rebirth’ (PP 
1972-1974)633. In reply, Cēkkiḻār suggests, that the child began to sing the greatness of 
the Lord and to yield benefit to all, who dwell on earth and made pilgrimages singing the 
gloriousness of divine service (PP. 1976-1979). His whole ambition was to serve Śiva – 
the Lord and His devotees.  
 
 Cēkkiḻār, later narrates, that the nāyaṉār, after having the experience of being 
possessed by the Lord as His ‘servants’ (toṇṭar: njhz;lh;) or ‘slaves’ (aṭiyār : mbahh;) 
went onto worship and serve Śiva (PP. 2003).634 When the Lord of heaven saw the child 
singing his praise, He graciously bestowed on the child divine aruḷ (grace): it was Śiva 
who would specify and show the places of the child’s pilgrimage. The child concluded 
this as the will of Śiva (PP. 2045)635. This child experienced an even more 
                                                                                                                                                                             
 ,iwath;jhk; vt;cyFk; njhOfpd;w kiyf;nfhbiag; ghh;j;jUspj; JizKiyfs; 
 nghopfpd;w ghy;mbrpy; nghd;ts;sj;J Cl;Lvd;d’ (ng.G. 1969) 
632  ‘vz;mhpa rptQhdj;J ,d;mKjk; Fioj;jUsp cz;mbrpy; vdCl;l cikmk;ik 
 Vjph;Nehf;Fk; fz;kyh;ePh; Jilj;jUspf; ifapy; nghd;fpz;zk; mdpj;J 
 mz;ziy mq;F mOif jPh;j;J mq;fzdhh; mUs;Ghpe;jhh;’ (ng.G. 1971). 
633  ‘...MSila gps;isahuha; ... jhT,y;jdpr; rptQhd rk;ge;jh; Mapdhh;’... ‘... rptQhdk; 
gtk; Mjid mwkhw;Wk; ghq;fpdpy; Xq;fpa Qhdk;...’ (ng.G. 1972-1973). 
The expression ‘MSila gps;isahuha;’ connotes the process of becoming a servant of Śiva and also 
being enslaved by Him.  
634  ‘...jhijah iuAk;ntspNa jhq;F mhpa nka;Qhdk; jk;ghy; ...  
Nkjifa mUs;ngw;Wj; jpUf;Nfhyf; fh,iwQ;r tpUk;gpd; nrd;whh;’ (ng.G. 2003 
‘There he offered worship to God who is father and mother, who fed him with divine wisdom. Having 
received their grace, he set out ... to adore and serve’ (PP. 2003).    
It should be noted that the term aṭiyār used here stem from the word aṭi (mb: a foot, base or bottom) and 
denote a slave of Śiva. 
635  ‘...guTjpUj;jpy;iy elk;gapy;thiug; gzpe;JVj;j tputpvOk; ngUq;fhjy; 





uncompromising conversion through divine wisdom (Śiva-jñānam: rptQhdk;)636 and 
guidance and the child came to an awakening that there was yet a more flawless, a more 
loving way of serving Śiva: From then on, the child embarked on journey of incredible 
religious service. This was to travel from sacred shrine to sacred shrine, temple to temple, 
sacred place to sacred place singing the inexplicable service to the Lord. On this 
pilgrimage, the child, who had drunk the milk of divine wisdom, began to realize what it 
meant to pursue oneself, in the unreserved service of Śiva and that is to be at his humble 
service in the fullness of life.  Thus, Cēkkiḻār remarks, that the child began to sing; ‘“you 
have bestowed upon me the inward experience of bliss, endless and divine”, “it has come 
in visible form easy to apprehend with the senses ... this hymn of the child begins with 
the words ‘through sacred learning and the tending of the sacred fire”, they, “the devotee 
at Tillai offer special service to the Lord”’ (PP. 2065)637. 
 
 Cēkkiḻār narrates from that instant, the child would deliberate all thoughts and 
desires on travelling to varying places to spread this ideal of service (PP. 2245)638. 
However, his pilgrimage was not without turmoil because he had to endure and protect 
himself from the winter cold (PP. 2236-2244)639, summer heat (PP. 2282-2301)640, 
                                                                                                                                                                             
‘... an overwhelming desire arose in his heart to worship the Lord ... he concluded that this must be the will 
of God ...’  (PP. 2045) 
636  ‘...MSila gps;isahuha; ... jhT,y;jdpr; rptQhd rk;ge;jh; Mapdhh;’...  
‘... rptQhdk; gtk; Mjid mwkhw;Wk; ghq;fpdpy; Xq;fpa Qhdk;...’ (ng.G. 1972-1973). 
637  ‘CopKjy;th;f;F chpikj; njhopy; rpwg;ghy; thopj;jpUj;jpy;iytho; 
 me;jziu Kd;itj;Nj VopirAk; Xq;fvLj;jhh; vik MSk; fhopah;jk; 
 fhtydhh; fw;whq;nfhp Xk;gp’ (ng.G. 2065). 
638 ‘njhOJGwk; mize;J mq;Fepd;W Vfpr;Ruh; gzpTw;W vOjpU thye;Jiw 
 jpUr;nre;JiwNa Kjyh tO,y; gyNfhapy;fs; nrd;W tz;q;fp kfpo;e;J 
 mizthh; nrOkyh;r; Nrhiyj; jpUf;fw;Fb kiyNru te;jhh;’ (ng.G. 2245). 
 ‘On the completion of his worship, Campantar left the temple and set out once more. He visited 
Tiruvālantuṟai, Tiruccentuṟai and many other temples as well ... at each offered service ...’  (PP. 2245). 
639 Cēkkiḻār describes that the weather in the surrounding hills turned cold, and the season of the early dew 




famine (PP. 2465-2475)641, face a contest of water with the Jains (PP. 2698-2755)642 and 
a conflict with Buddhists (PP 2805-2830), nor was it limited to a particular time, temple, 
place or shrine. His conscious effort was to show fidelity to the Śiva, by doing service to 
Him and His devotees. It is against this background that one needs to understand the 
miracles that were performed by the nāyaṉār i.e. healing of the chieftain’s daughter by 
Tiruñāṉacampantar (PP. 2214-2230)643, reliving the distress of the people caused by 
famine (PP. 2465-2475), opening the temple door at Maṛaikkāṭ (PP. 2476-2520)644 and 
all of his service to the people. At the end of the narration of the life of 
Tiruñāṉacampantar, Cēkkiḻār elaborates, ‘I have recounted the history of Campantar, the 
repository of pure Tamil’ (PP. 3159)645, ‘he walked around in the beauteous light of the 
Lord and became one with the Lord’ (PP. 3156)646. It is clear, that through the narration 
of the life of Tiruñāṉacampantar, Cēkkiḻār wants to emphasize the inspiration of the life 
                                                                                                                                                                             
at Koṭimāṭac Ceṅkuṉṟūr, his companions became fearful that they would fall prey to the local epidemic of 
fever, by the reason of their prolonged stay in the country. Accordingly they approached Campantar and 
made known to him their fears. In responce, he first invoked the grace of God. That very day the fever 
epidemic abated and disappeared, not just in that town itself, but throughout the whole country.  
640 While Campantar was enjoying his stay at Valañcuḻi, the bright sun etered the sign of Gemini and shed 
abroad its burning rays with such a vegence that the waters of the seven seas began to dwindle. In that hot 
summer season, there was no relief from the burning heat of the sun. It was during this time the child born 
at Caṇpai offered worship to the Lord at Valañcuḻi. At that instance to provide relief from the heat of the 
summer sun, heavenly attendants of Śiva brought a pearl entrusted canopy to set up over the head of the 
master of the three kinds of Tamil.  
641 In those days, the land was afflicted by a drought. This caused great concern to Aracar and the child 
whose lips had tasted the milk of wisdom from the breast of Pārvati. He prayed to the Lord, eventually the 
time came for rain to return.   
642 This contest with Jains and the conflict with Buddhists are sufficiently dealt with, in chapter four of the 
thesis pages 105-111.  
643 In a town there lived a chieftain called Kolli Maḻavaṉ, who had an unmarried daughter. She was 
afflicted with a kind of chronic epilepsy which had proved incurable. This caused her father such sorrow 
that he was in despair. So to find some relief from his sorrow, he took the girl to the temple of the Lord, 
and laid her there before the divine presence. At that moment, Campantar to rid the girl of her disease sang 
in Tamil a hymn of protest to the Lord. When he finished singing his hym and concluded it with auspicious 
invocation, at once the daughter of the chieftain was healed of her sickness.  
644 It is narrated that Campantar went to the temple at Maṛaikkāṭ and approached the golden entrance to the 
inner shrine, where once the Vedas had offered worship and then sealed the doors. In consequence, from 
that day forward an entrance constructed on one side of the building had been in use. So the devotee 
pleaded the Lord and at last the seal was broken and the doors opened.  
645  ‘mUe;jkpohfuh; rhpij mbNaDf;F mth; ghjk; jUk;ghprhy; mwpe;jgb...’ (ng.G. 3159). 




of the nāyaṉmār was one of a dynamism of service; it was a significant mystical 
expression, existentially expressed in a life of pilgrimage.  
 
 The vision of pilgrimage can provoke different interpretations. In its literal sense, 
as Peterson points out, it can mean the idea of a ‘journey’ or of ‘being there at the 
destination, the desired place’ (1982, p. 71). The nāyaṇmār’s purpose of such journeys is 
‘their intense desire to experience Śiva in all his variety ... [in] specific places and forms; 
and to express this experience at its fullest, by singing of it in the same, specific, concrete 
terms’ (Peterson, 1982, p. 73). Similarly, pilgrimage can also be conceived, in a symbolic 
way, to a journey of life through darkness, distress and anxiety into a life of love, bliss 
and reassurance. It is suggested by Peterson, ‘the travel of the nāyaṉmār as expressed in 
the songs bring together in one framework, the isolated shrines and local mythologies of 
the region, and thus serve to integrate politically ... and religiously the fragmented 
landscape of the Tamil country into a unified sacred geography’ (1982, pp. 73-74). One 
can observe the fact, that in its spiritual meaning, pilgrimage can also mean an inner 
quest for participation in Śiva, the quest for mystical wisdom.  
 
 What is significant to observe here is the fact that Cēkkiḻār presents the ideal of 
pilgrimage or journey as an inner advancement or movement. A process or spiritual 
evolution – where Cēkkiḻār presents the life of Tiruñāṉacampantar as the history of a 
pilgrim (PP. 1904-3159), learning as a ‘child possessed by divine wisdom’ (PP. 1972)647 
and growing into that mystical union with Śiva (PP. 3156)648 for whom Śiva was 
                                                          
647  ‘...MSila gps;isahuha; ... jhT,y;jdpr; rptQhd rk;ge;jh; Mapdhh;...’  




immanently present and leading to the establishment of the Śiva faith as against 
Buddhism and Jainism. This image of pilgrimage became for Cēkkiḻār an ideal that 
formed the lives of nāyaṉmār into a life of service. The goal of the pilgrimage for the 
nāyaṉmār was to increase and grow into a mystical consciousness and a growth in Śiva-
awareness and wisdom (Śiva-jñānam: rptQhdk;); it is that kind of unreserved human 
insight of the self and the Śiva-experience (‘rptd;mbNa rpe;jpf;Fk; jpUg;ngUF 
rptQhdk;’: Śivaṉaṭiyē cintikkum tirupperuku Śivañāṉam) which Cēkkiḻār understands as 
true wisdom of the self or rare mei-jñāṉam (‘mhpanka;Q;Qhdk;’: ariyameiñāṉam) or 
true knowledge; this results in the bliss of  mei-jñāṉam (‘nka;Q;Qhdk;’) – awareness 
and availability for service (PP. 1972)649.  
 
Every pilgrimage process as narrated through the life of the nāyaṉmār is therefore 
not only something that is to be accepted and admired, but it is an invitation to assimilate. 
Only when one is immersed in ‘mei-jñāṉam’ (‘nka;Q;Qhdk;’)650 or ‘true understanding 
of the self’ – does one attain true experiential knowledge of oneself from within, and one 
experiences a process or a movement which nāyaṉmār exemplified in their lives. This 
                                                                                                                                                                             
‘... As he drew near to enter it, all human wisdom was transcended. He entered the light and became one 
with the Lord’ (PP. 3156).  
649  ‘rptd;mbNa rpe;jpf;Fk; jpUg;ngUF rptQhdk; 
 gtk; mjid mwkhw;Wk; ghq;fpdpy; Xq;fpa Qhdk; 
 ctik,yhf; fiyQhdk; czh;T mhpanka;Q;Qhdk; 
 jtk; Kjy;th; rk;ge;jh; jhk; czh;e;jhh; me;epiyapy;’ (ng. G. 1972). 
‘The wisdom thus imparted on him consists of the wisdom of the Lord Śiva which ever meditates upon his 
feet, the wisdom which breaks the cycle of rebirth, the matchless wisdom of the arts and scriptures, and the 
true wisdom that is hard to comprehend’ (PP. 1972). 
650 According to the Tamil Lexicon of the Madras University the word mei (nka;) denotes that which is 
true. The real truth of all reality is highlighted as meipporuḷ (nka;g;nghUs;;).  It also means ‘to be true; to be 
faithful’ (cz;ikahjy;: unmeiyathal), ‘to exhibit one’s strength’ (xUtd; jd; gyj;ijf; fhl;Ljy;: 
oruvaṉ taṉ palattai kāṭṭutal). A person who has realised the true of all reality or a person of true spiritual 
wisdom is spoken as meijñāṉi (nka;Q;Qhdp) and the true knowledge or spiritual wisdom that he poses is 
spoken of as meijñāṉam (nka;Q;Qhdk;). They, by means of their spiritual wisdom have the ability to 




essence of insight has been unfolded in exquisite form by Cēkkiḻār in the narration of the 
life of Meypporuḷ nāyaṉār (PP. 467-490). In the narration Cēkkiḻār sings: ‘The sole 
objects of his concern were the devotees of the Lord Śiva. Apart from them, he knew no 
other loyalty...So when any of the saints approached him, he found great joy in giving 
alms to meet their needs’ (PP. 469-470)651. At the end Cēkkiḻār notes ‘Śiva ... stood 
before the king his servant, and granted him a vision of himself ... He also gave him grace 
to worship without ceasing, so that the servant might find refuge at his feet’ (PP.489)652. 
Here is an experience of instantaneous perception of the power-centre, Śiva in dwelling in 
one’s consciousness. Cēkkiḻār takes one to the core of the nāyaṉmār’s self-awareness of 
Śiva as the subject, implying continuous memory - the self-submission to Śiva – service 
i.e. toṇṭu (njhz;L: toṇṭu) and its unstinted devotion. The nāyaṉmār represent the 
collective wisdom and the unfurling of the path of service - dedicated action and conduct. 
The ‘mei-jñāṉam’ (nka;Qhdk;) or true knowledge of the self leads the nāyaṉmār to 
embrace the life of service in Śiva. It was awareness and a unifying consciousness in 
which the nāyaṉmār grew into the reality of Śiva and by which they grew into a depth of 
life and service (PP. 3165).653       
 
 The purpose of ‘mei-jñāṉam’ (‘nka;Q;Qhdk;’) was preliminary, to have a 
mystical knowledge and intimacy with Śiva’s arul (grace) within oneself, but arul (grace) 
is always from Śiva, and is of the self and for the self. It is the experience of the arul 
                                                          
651  ‘... jq;fs; ehafUf;F md;gh; jhs; myhy; rhh;G xd;W ,y;yhh;... ehba kdj;jpNdhL 
 ehad;khh; mize;j NghJ $ba kfpo;r;rp nghq;ff; FiwT mwf; nfhLj;J cte;jhh;’  
(ng.G. 469-470).  
652  ‘njhz;ldhh;f;F ,kag; ghit Jiztdhh; mth;Kd; jk;ikf; fz;lthW vjpNu epd;W 
fhl;rp je;jUdp kpf;f mz;lthdth;hl;F vl;lh mUl;foy; ePoy; Nruf; nfhz;L mth; 
,ilawhky; Fk;gpLk; nfhs;if <e;jhh;’ (ng.G. 489).  
653  ‘...Nghjepiy Kbj;jtopg; Gf;F xd;wpcld; Mdhh;...’ (ng.G. 3156). 




(grace) of Śiva in its benevolence. The phenomenal reality was a realisation, an 
understanding that arul (grace) is from Śiva. This ‘mei-jñāṉam’, as narrated in the 
account of the meypporuḷ nāyaṉār (PP. 467-490) contains a significant principle. This is 
an understanding that human reality is encapsulated in Śiva’s arul (grace). In this 
realization, emerges the desire for service. The result of being graced by Śiva is radically 
an inter-personal activity towards him. This makes Cēkkiḻār believe that service cannot 
be forced. It springs from the experience of being one with Śiva. It is a growth into a 
mystical perception and intimacy culminating in service. Living in ‘mei-jñāṉam’ 
(‘nka;Q;Qhdk;’) and engaging in pilgrimage service becomes an outgrowth of right 
perspicacity. By the intensity of ‘mei-jñāṇam’ (‘nka;Q;Qhdk;’), a person possessed of 
divine knowledge grows in holistic affection or sensitivity and thirsts to have the vision 
of what the grateful Śiva reveals in his immanence and in his work to deliver souls from 
bondage654.  
 
This ideal of service which is a religious expression of the nāyaṉmār in the Periya 
Purāṇam and the mode of praise of this service in Cēkkiḻār’s narration is not simply 
carved onto religious genre but more specifically, it is a natural development from 
conception about warrior-heroes, kingship and the sacred in early Tamil literature. 
According to classical Tamil caṅkam literature, poetry was organized into two 
fundamental division, aham (mfk;) or ‘interior’, ‘inner/domestic matters’, and puram 
                                                          
654 In the Periya Purāṇam, Śiva’s aim is expressed in different, but more or less synonymous, ways: e.g. to 
free the devotee from bondage (Ēṉātinātaṉ PP. 648), to grant release to his devotee (Tirunāḷaippōvār PP. 
1067f), to bestow grace upon him (Tirukkuṟippu PP. 1197). In two instances, what might seem a more self-
regarding motive is given for the Lord’s testing of his devotees, viz. He wished himself thus to enjoy the 
proven sweetness of his servant’s love (Ciṟuttoṇṭar PP. 3689, Atipattar PP. 4010). It may be no accident 
that both these accounts involve the devotee making a supremely costly, edible offering to the Lord, in 




(Gwk;) or ‘exterior’, ‘public matters’ corresponding to the categorization of human 
experience itself. Of the types of poetic genres aham (mfk;) or ‘interior’, which are love 
poems, speaks clearly in abstract types of a love-struggle of the person, rather than 
historical persons, Tamil landscape in general rather than having its focus on a particular 
place.  
 
On the contrary to this ‘impersonal’ aham (mfk;) poetry, the puram (Gwk;) or 
‘exterior’ categories of poem is more concentrated on historical persons, circumstances in 
a real society, history, even to the extent of the celebration of historical personages their 
virtue of heroism, often seen as an act of exemplification of an all-embracing love of 
family. The act of service to the nation (Njrj;njhz;L : tēcattoṇṭu) i.e. of the warrior 
heroes and kings is seen primarily as an act for the intensification of the act of love 
expressed in domestic living (mfk;gbj;njhz;L : akampatittoṇṭu): their service is  
embodiment of the unification of emotion and ritual, aham (mfk;) and puram (Gwk;), the 
experience of love and its expression. To serve, whether in the realm of domestic life or 
public, is seen as an essential factor to evoke and control ‘an anonymous impersonal 
power’ (Zvelebil, 1981, p. 21) i.e. aṇañku (mdq;F) that seems to have manifested in the 
cosmos. Kings and women were considered as significant persons who could be 
possessed by this ‘sacred power’. However, it is the bards who acted as mediators and 
controllers of the sacred power. The two divisions of aham (mfk;) and puram (Gwk;) 






Several aspects of the early Tamil conception of the sacred, heroic deeds of 
warrior-kings and the role of the bards as ‘servitors’ to control these ‘sacred power’ come 
together in the relationship between Śiva and his nāyaṉmār as it is narrated the Periya 
Purāṇam. In the narration of the initiation into the Śiva-toṇṭu (rptnjhz;L), Śiva claims 
Campantar as His ‘slave’ or ‘servant’ (PP. 2003).655 In other words, Śiva takes 
possession of His devotees as His servants (toṇṭar: njhz;lh;). Cēkkiḻār’s model for the 
image of service was the warrior-kings and bards who were considered to be ‘servitors’ 
who were employed by kings to control the ‘sacred power’ for the proper functioning of 
society. In the Caṅkam literature, the bards sing the heroic deeds and exploits of the 
warrior-heroes; Cēkkiḻār narrates the exploits and the heroic deeds of the nāyaṉmār. In 
this way Cēkkiḻār tries to redefine Tamil culture, earlier dominated by the ethos of 
indigenous warrior-heroes, kings and bards, in terms of devotional service to Śiva which 
the nāyaṉmār performed. Hence, Cēkkiḻār’s adoption of classical Tamil genre or bard’s 
praise of warrior-heroes and kings is no more literary borrowing but gives ample insight 
into the very nature of heroic service and the devotional relationship as conceived by the 
nāyaṉmār.  
 
This, however, did not convey the sense in which the term service was understood 
in the temple practices at the time of Cēkkiḻār. The notion of service was equated with an 
exclusive form of worship of the temple priest i.e. Āti Saiva or Saiva Brahmins656, 
                                                          
655  ‘...jhijah iuAk;ntspNa jhq;F mhpa nka;Qhdk; jk;ghy; ...  
Nkjifa mUs;ngw;Wj; jpUf;Nfhyf; fh,iwQ;r tpUk;gpd; nrd;whh;’ (ng.G. 2003 
‘There he offered worship to God who is father and mother, who fed him with divine wisdom. Having 
received their grace, he set out ... to adore and serve’ (PP. 2003).    
656 Cēkkiḻār notes ‘they offer worship three times a day, never departing from the rules laid down in 
scripture. These are the members of the Āti Saiva caste’ (PP. 4165). 




frequently to their temple-centred ritualism performed according to Saivāgams657 of 
southern Saivism658. The temple priest were a privileged group, as Prentiss notes, the 
Saivāgams invest a certain category of Brahmans with the preeminent role of worship in 
the temple, where they perform pūjā to Śiva on behalf of a public audience’ (1999, p. 
123). Hence, by means of their ritual performance as that which is designated exclusively 
to their caste they upheld the primacy of these āgamic rituals and the norms of social 
classification (varṇa) to determine ones suitability to access God in the temple which is a 
central concern in the story of Tirunāḷaippōvār as presented in the Periya Purāṇam  (PP. 
1046-1082)659.   
 
This aspect of the temple priest’s ‘ritual reaction of service to the embodied image 
have since been known technically as seva [service], which in this sense is a liturgical 
term, referring to the ceremonial worship of the deity’ (Gold, 1995, p. 240). Though 
                                                                                                                                                                             
mg;Nghijf;F mg;NghJk; Mh;tk;kpFk; md;gpuha; Kg;NghJk; mh;r;rpg;ghh; Kjy;irth; Mk;Kdpth;’ 
(ng.G. 4165). 
657 It is narrated by Cēkkiḻār that these priests offer ‘regular personal service to the Lord and conduct 
worship three times a day... the prerogatives of these Saiva Brahmins (PP. 4166).  
‘njhpe;J czhpd; Kg;NghJ;nry;fhyk; epfo;fhyk; tUq;fhyk; Mdtw;wpd; toptopNa 
jpUj;njhz;bd; tpUk;gpa mh;r;ridfs; rptNtjpah;f;Nf chpahdmg; ngUe;jifahh;  
Fyg;ngUikahk; GfOk; ngw;wpaNjh’ (ng.G. 4166). 
There two types of āgamic worship that can be observed here: (i) regular personal service (ii) conduct of 
worship for other done three times a day.  
658 Āgamic Śaivism could be classified into two branches: Southern Śaivism and Northern Śaivism. These 
convenient appellations do not indicate the birthplace of the two schools, but the country where they finally 
took root. 
659 It is narrated that Aathanoor was a very fertile village and very thickly populated. However, at the very 
out-skirts of the village, close to the paddy fields, was a colony of people who dealt with carcasses of 
animals. In these wretched surroundings dwelt a strange person. He was filled with a rapturous to the 
anklet-grit feet of the Lord Śiva. He adopted the profession hereditary to his caste, and with an ideal of 
leading a righteous life he transformed his profession itself into an act of service to God. However his 
lowly birth in terms of caste prevented him from entering the temple at Tillai. He would only stand at the 
gates of temple and on account of excess devotion used to dance and sing in praise of the Lord. The Lord 
Śiva desirous of enabling the nāyaṉmār whose vision was obstructed by nandi made the nandi lying before 
him to move to one side and manifested himself to His devotee. At the end it is also narrated though the 
temple priest did not approve of his presence at the temple vicinity, Lord Śiva prepared the circumstances 
for the devotee of the Lord to enter the temple precincts and to worship the dancing Lord. The temple priest 




‘conceptually distinct from worship yet often conflated with it, is seva or service’ 
(Kuiper, 2011, p. 101). It is carried out ‘to keep the gods beneficially inclined ... 
performing seva is good for the soul of the server’ (Kuiper, 2011, p. 101). Service 
(njhz;L: toṇṭu), then, is perceived as a contrary vision or cognitive phenomenon; it is 
another way of interrelating with the object of one’s love - in this instance God through 
ritualism. While vision or contemplation implies to an extent, a sense of assimilation of 
the knowledge of the ‘sacred power’, one may call it a passive experience; service 
demands sacrifice – the devotee’s activity is of a very physical nature, in involves one’s 
own personal self in love and devotion. As, Richard Davis points out, ‘a proper 
Saivāgama should stand on four feet (pāda): the feet of knowledge (jñāna), ritual action 
(kriyā), proper conduct (caryā), and disciplinary practice (yoga)’ (1992, p. 107). 
However, what is observable is that the emphasis placed on the ‘temple priests’ as ones 
who ‘conducted worship never departing from the rules laid down in scripture’ (PP. 
4165) indicate that they concentrated on ritual action (kriyā: fphpif) as a pathway to 
God. The role of knowledge (jñānam: Qhdk;)), proper conduct (caryā :rhpif) and 
disciplinary practice (yōga: Nafk;) towards liberation held a subordinate position to 
ritual.  
 
In contrast by foregrounding the classical Tamil concept of the ‘sacred power’ 
domiciling in Tamil region, the body-space and  by integrating and idealizing  the two 
inherent aspects of service i.e. aham (mfk;) or contemplative love and puram (Gwk;) or 
active service as exemplified by the warrior-heroes and bards in the life of the nāyaṉmār 
and by establishing these notion of service (njhz;L: toṇṭu) as fundamental to realize 




eliminates caste elitism and that shatters the primacy of ritual in the stereological domain.  
This is clearly evident in the classification of service performed by the nāyaṉmār, as wild 
devotees or vaṉtoṇṭar (td;njhz;lh;) and mild devotees or meṉtoṇṭar (nkd;njhz;lh;). 
The mild devotees or meṉtoṇṭar (nkd;njhz;lh;) are described as persons who serve the 
Lord at the temple, never once contravening the laws set by tradition especially the 
Āgamas: ‘... they have set their heart on Śiva. These are they who by their service have 
attained the feet of the Lord...’ (PP. 4162).660  The wild devotees were considered as 
those who transgress or go beyond set the patterns of tradition so as to seek and serve the 
Lord. The wild devotee is the companion of the Lord (PP. 317-318)661.  The two aspects, 
however, are merged in Śiva who is an archetypical Lord and servant; he is the end of the 
mystical quest (PP. 4163-4164)662.  
 
What is noteworthy is that the life of wild devotees or vaṉtoṇṭar (td;njhz;lh;) 
or harsh devotees are mentioned at great length and are more common in the Periya 
Purāṇam than the narration of mild devotees or meṉtoṇṭar (nkd;njhz;lh;). In the story 
of vaṉtoṇṭar (td;njhz;lh;), after elaborating the early life and the background of the 
                                                          
660  ‘<ridNa gzpe;J cUfp,d;gk; kpff; fspg;Gxa;jpg; Ngrpdtha; jOjOg;gf; fz;zPhpd; 
 ngUe;jhiu khR,yh ePWmopj;J mq;F mUtpju kaph;rpyph;g;gf; $rpa cly; fk;gpj;jpLthh;  
 nka;f;Fzk; kpf;fhh;’ (ng.G. 4162). 
661  ‘... jpUj;njhz;lh; jk;gpuhd; Njhodhh; ek;gp vd;whs; ...vd;wciu  
Nfl;lYNk vk;gpuhd; jhkNuNah vd;dh Kd;dk; td;njhz;lh; ghy;itj;j 
kdf;fhjy;...’ (ng.G. 317-318). 
 ‘He is known as the companion of the Lord...when Paravaiyār heard this she mused, “so he is the 
one who is called the companion of the Lord”. Before the words could pass her lips, love for the 
vaṉtoṇṭar welled up in her heart beyond all bound’ (PP. 317-318).  
662  ‘mUMfp cUMfp midj;Jk; Ma;epd;wgpuhd; ... jpUf;fzj;jhh;  
ngUf;fpa rPh;j;jpUMUh;g; gpwe;jhh;fs; Mjypdhy; jUf;fpa Ik;nghwp mlf;fp 
kw;W mth;jk; jhs;tdq;fp xQq;fpz neQ;Rcilahh;f;Nf  
mzpj;JMFk; cah;newpNa’ (ng.G. 4163-4164). 
‘The Supreme Lord is all things. He is without form and yet has form...those who were born there perform 
service that lies beyond all comprehension...they have subdued their five senses, concentrated their minds 




nāyaṉmār and their virtues, Cēkkiḻār focus on ethical and emotional turmoil that serves 
as decisive moment of the deeds of services of the nāyaṉmār, generally comprising the 
nāyaṉmār’s encounter with Śiva. In these narrations, a swift series of acts and event, 
harsh and violent deeds ultimately results in the vision of Śiva and the nāyaṉmār achieve 
their goal of being with Śiva.  Thus, most of the narratives end at a point of climax, the 
wondrous nexus between the nāyaṉmār heroic deed and Śiva’s response, in the form of 
benevolent self-revelation663.   What is even more remarkable in the narrations is that the 
wild devotees or vaṉtoṇṭar acts of devotion are essentially acts of sacrifice of the most 
gruelling kind664. To show their devotion to Śiva, the nāyaṉmār gave up without 
reluctance what they held most dear to them – their life itself in Śiva-toṇṭu (rptnjhz;L). 
 
                                                          
663 This is made clear in the narration of the life of Iyaṟpakaiyār (PP. 404-439). True to his name, the 
nāyaṉmār was totally out of tune with the world of fleeting delights. He fixed his liberated mind and gaze 
on Śiva. Domestic felicity was a marked feature of the Hindu way of life and the  nāyaṉār enjoyed the 
companionship of a loving and devout wife. This Saiva family had made it a golden rule to feed those 
hungered whenever they knocked at their doors, as well as showed utmost deference and hospitality to 
those devotees who renounced worldly ties in order to set up  Śiva in the domain of their hearts. One day, 
when an imposing pilgrim clad with the insignia of holy ash and beads and matted hair turned up to as a 
favour, the nāyaṉār welcomed his guest with due deference. It came to pass that the renunciate made a 
strange request and asked for his wife. Even though it seemed an extraordinary alms-giving to a world-
detached nāyaṉmār acquiesced and gave him permission to take his wife. The strager further wished that 
his host should accompany him to the outskirts of the village, so that he was not attacked by the villagers 
for taking his wife away.  So the nāyaṉār kept company with remarkable calmness, he returned home after 
having parted from his loving wife and never did he turn back to have a last look. There was no mesmerism 
at work. He was free from the desires of the senses. The absence of reflection was a sign of grace. The 
nāyaṉār vindicated that the feeling of ‘I’ and ‘Mine’ and waned before the all-powerful love of Śiva to 
whom belonged everything. In serving a servitor of Śiva, Iyaṟpakaiyār testified to his total surrender and 
this realised the bliss of oneness with Śiva.  
664The nāyaṉmār who exemplified this intense devotion are listed here according to the types of act and 
service they did: (i) Injury or death of to oneself out of service to Śiva’s devotees: for example Eṉātinātaṉ 
showed faithfulness to the ashes and beads that  Śiva’s devotees wore (PP. 608-649) ; (ii) injury of death to 
oneself out of service to the liṅga: for example Mūrtti nāyaṉār (PP. 973-1021); (iii) injury to oneself and 
one’s kin out of service to the devotees of Śiva : for example Amarnīti nāyaṉār (PP. 507-554); (iv)  injury 
to oneself and one’s kin out of service to the liṅga: for example Caṇṭēcurar (PP. 1211-1270); (v) killing 
one’s kin out of service to the devotees of Śiva:  for example Iyaṟpakaiyār (PP. 409- 444); (vi) injury or 
killing non-kin out of service to the devotees of Śiva:  for example Catti (PP. 4044- 4050); (vii) injury or 




This they did in a violent manner or one may point out heroic way of sacrifice and 
service (njhz;L: toṇṭu): this sacrifice and service is feet of physical and moral bravery. 
Those most striking feature of the nāyaṉmār’s sacrifice is, apart from demands imposed 
on the physical self of the nāyaṉmār, is the way it exemplifies the ideal of service as 
passionate act of love or aṉpu (md;G): the word aṉpu (md;G) is presented here in sense 
of desire to do deeds of love for Śiva ceaselessly, it really indicates the deep devotion of 
the nāyaṉmār. This aṉpu (md;G) itself is attachment (pattru: gw;W), affection (nāsam: 
Nerk;), benevolence (karunai: fUid), piety (pakti: gf;jp), joy (inpam: ,d;gk;) and 
most specifically deep contentment. The nāyaṉmār’s commitment to Śiva-toṇṭu 
(rptnjhz;L) gives life-fulfilling contentment joy (inpam: ,d;gk;) and takes precedent 
over worldly attachments. The nāyaṉmār carries the Śiva-toṇṭu (rptnjhz;L) so 
unfailingly in a manner that exemplifies extreme rather than constrained love to an extent 
that can only be viewed heroic, fanatical and fierce. They portray nāyaṉmār’s quality of 
attachment to Śiva and His Śiva-toṇṭu (rptnjhz;L) or service to Śiva.  
 
The narration of the life of the Kaṇṇappar is the persuasive example of the 
nāyaṉmār’s sacrifice made out of intense love of Śiva as presented in the Periya 
Purāṇam (PP 650-830)665. The story points to the fact in the intensity of love bring 
transformation to the nāyaṉār’s ordinary nature and life. For example, Cēkkiḻār describe 
that when Kaṇṇappar saw Śiva on mount Tirukkāḷatti his feeling of joy and love grew 
more intense spontaneously, overcome with longing he ran forward in haste and 
embraced Śiva. His appearance changed into the image of measureless love. ‘I am his 
                                                          




servant, and I found him here’ the nāyaṉār exclaimed (PP.755)666. Further Cēkkiḻār 
narrates that ‘Śiva in his arul (grace) looked with favour upon him, at once freed from the 
entail of previous sins, he was transformed into the image of matchless love, abiding in 
the shade of heavenly light’ (PP.753)667. This makes clear that the by benevolent gazing 
of Śiva the nāyaṉār’s individual nature as a hunter was transformed into the image of 
love and he received Śiva’s nature; the nāyaṉār’s hunter identity was only a means 
through which love for Śiva was expressed, a love for Śiva who was now part of the   
nāyaṉār. This love, as Cēkkiḻār narrates, welled up with great intensity – ‘his devotion to 
the Lord did not allow him to leave the Great One on his own’ (PP. 759)668. This fanatical 
devotion made his fellow hunters believe that he had gone completely mad caught by 
some divine frenzy and they had no idea how to cure him (PP. 768-769): Śiva has 
‘enslaved’ (jLj;jhl; nfhs;sy;: taṭuttāṭ koḷḷal) the nāyaṉār completely out of the 
practices that make up a community of the hunters. The narration also reveals, that aṉpu 
(md;G) surpasses learning and ritual purity, it is a single minded devotion to Śiva is the 
ultimate necessity.  
 
The narrations also reveal that not only the nāyaṉār was ‘enslaved’ (jLj;jhl; 
nfhs;sy;: taṭuttāṭ koḷḷal) by Śiva, the Lord Śiva himself was captivated by the nāyaṉār. 
Hence aṉpu (md;G), it may be pointed out, is an emotion that Śiva and the nāyaṉār 
shared in common. At the end of the narration Cēkkiḻār narrates to show the nāyaṉār’s 
great love, Śiva created a circumstance that allowed the nāyaṉār to express his love to the 
                                                          
666  ‘...mba Ndw;F ,th; jhk; ,q;Nf mfg;gl;lhh; ...’ (ng.G. 755). 
667  ‘jpq;fs;Nrh; rilahh; jk;ikr; nrd;W mth; fhzhKd;Nd mq;fzh; 
 fUiz $h;e;j mUs; jpUNehf;fk; va;jj; jq;fpa gtj;jpd; Kd;idr; 
 rhh;G tpl;L mfy ePq;fpg; nghq;fpa xspapd; ePoy; nghUs;,y; md;G 
 cUtk; Mdhh;’ (ng.G. 753) 




excessive, but the Lord could not fathom such an extreme deed of act the nāyaṉār 
performed to express his love. Finally, Śiva responds in his boundless arul (grace) 
inviting the nāyaṉār to ‘Take the place at His right hand’ (PP. 834)669. Śiva and the 
nāyaṉār share aṉpu (md;G) in common. Aṉpu (md;G) as sharing and a longing for 
participation in Śiva accounts for fanatical devotion of the nāyaṉmār. Their acts or the 
services they performed are not simply of their own; they are deeds of Śiva and they 
discloses his true nature – a nature which emerges as fanatical or mad. It is this 
experience of being ‘captured’ and ‘enslavement’ (jLj;jhl; nfhs;sy;: taṭuttāṭ koḷḷal) 
by Śiva makes the nāyaṉmār perform all sorts of service to Him. Hence, as Hudson notes, 
‘by virtue of love for Śiva, the nāyaṉmār are extensions of Śiva’ (1989, p, 385).   
 
The holistic concept of service (njhz;L: toṇṭu), where both aham (mfk;) and 
puram (Gwk;), inner and outer contemplation and action were fused together to reiterate 
one’s instinct for service (njhz;L: toṇṭu) and see the Lord in service (njhz;L: toṇṭu). 
In this, Cēkkiḻār demonstrates that the vision of seeing and being at ‘one’ with Śiva is not 
merely far reaching philosophically or theologically, but the state of being one with Śiva 
shows it has a social consequences. In this perspective, it is precisely in and through 
action or service towards other devotees, that one opens oneself to Śiva. Therefore, a 
significant aspect of the mysticism in the Periya Purāṇam arises from seeking the vision 
of Śiva and this implies seeing him participating in the lives nāyaṉmār, and one’s 
participation in it. Cēkkiḻār draws attention, as seen in the sixth chapter, to this 
theological understanding by suggesting that Śiva is the creator, preserver and is at work 
to deliver the soul. 
                                                          




 The practicality of the theology of service is to denote that it is Śiva-knowledge 
that fills the self of a person as a result of contemplation of the mysterious power of 
Śiva’s aruḷ (grace) symbolized by the lotus feet of the Lord. It is this pure awareness that 
led the nāyaṉmār to engage in their service (njhz;L: toṇṭu). The life of a person who is 
conscious of this presence of Śiva is not just intellectual, but is one of an expansive life 
and one that is lived out in the fundamental awareness of Śiva’s aruḷ (grace). This is the 
reason in the Periya Purāṇam that the author is primarily concerned with service not with 
an abstract principle.  The lives of the nāyaṉmār are examples of the progressive 
realisation of the true knowledge of self and service. They stand as a catalyst of 
contemplation, intuition and will transform into a natural experience and action. The 
progressive assimilation of true knowledge of the self by divine aruḷ (grace) is the 
soothing characteristic of the Periya Purāṇam.  It is for this reason Cēkkiḻār considers the 
nāyaṉmār as ‘heroic soldiers’ contrary to the misinterpretation of the term as ‘violent’. 
They manifest the splendour of life lived in the presence of Śiva.    
 
7.3 The Motivation for Service in the Periya Purāṇam 
The inclination for service (njhz;L: toṇṭu) in the Periya Purāṇam is universal and is 
not restricted to humans alone. This is stated in the narration of the life of the Kōcceṅkaṭ 
Cōḻa purāṇam where the story is related of service of a wise spider which spun a sturdy 
web of fine thread as a canopy over the Lord’s golden head, to protect him from the rays 
of the sun and falling leaves (PP. 4202-4219)670. In fact, for Cēkkiḻār all that is on earth 
are incessantly occupied in the service of the Lord i.e. Śiva-toṇṭu (rptnjhz;L), as all are 
believed to be domiciled by Śiva, no one can earn the aruḷ (grace) of endlessly being in 
                                                          




him without service (PP. 4154-4159)671.  This makes clear, though the motives that 
inspire humans to engage in service vary in general, e.g. sensitivity to human needs, 
mercy and compassion towards other devotees, in Cēkkiḻār’s thought the motivation for 
service is intrinsic to nāyaṉmār’s perception, in which Śiva domiciles as the soul of their 
soul and self of their very self, as arul (grace) and is receptive to being nurtured or 
suppressed.   
 
 The key principle, however, is the intuitive and mystical awareness and the 
mystical experience of the unity of life with Śiva, through Śiva, in Śiva and for Śiva and 
in the unity of all and it is a reflection of him labouring in manifold manifestations for the 
deliverance of the soul (PP. 648)672. This mystical experience, awareness, the 
fundamental oneness of all phenomenal reality, enables the nāyaṉmār to take on and live 
a life of intentional simplicity, humbleness in service and poverty in self-sacrifice. It is 
voluntary (PP. 4199)673.  
 
                                                          
671 ‘With love and joy they delight in worshipping the Lord his servants ... those who serve the Lord with 
the intention of making all their actions worthy of his lotus feet, will not return to the womb to be reborn. 
The world itself is too small to contain their glory. Having ears for nothing but the stories of Śiva and love 
for nothing else but him, they have won the right to gain his lotus feet. There are the men and women of 
true integrity, whose delight it is to serve God with a melting heart. Whether they stand or sit, lie or walk, 
eat or sleep, with their eyes open or closed, they never forget his dancing feet. Those are genuinely his 
servants never slacken in their awareness of the Lord’ (PP 4154-4159).     
672 kw;W ,dpehk; Nghw;WtJ vd; thNdhh; gpuhd; mUisg; 
 gw;wth; jk; ifthshy; ghrk; mWj;jUspg;  
 cw;wtiu vd;Wk; clk;gphpah md;G mUspg; 
 nghd; njhbahs; ghfdhh; nghd;dk;gyk; mize;jhh;’ (ng.G. 648). 
 ‘What more can we say in praise of his ineffable grace? To sever the bonds of attachment, he made use of 
the sword in the hand of one who owed him no loyalty. To the one who looked to him for help, he granted 
the privilege of being with him forever in love that knows no parting...’ (PP. 648) 
673 ‘Mq;fth; kd;j;jpd;nra;if mudbg;NghJflFMf;fp Xq;fpa thf;fpd; nra;if cah;e;j  
 mQ;nrOj;Jj;F Mf;fp jhq;F ifj;njhopypd; nra;if jk;gpuhd; mbahh;f;F Mfg; 
 ghq;Fil cilAk; fPSk; gOjpy; NfhtzKk; nea;thh;’ (ng.G 4199) 
 ‘Dedicating his thoughts to the flower feet ... his words to the five letter prayer and his works to the 
servants of the Lord, he used to weave clothes ... when the servants of the Lord came to him, he would 




The nāyaṉmār cultivated a steadfast devotion with their self-knowledge and in 
elegance expanded their spiritual essence of this knowledge as unifying which is not 
forced from outside but is based on self-knowledge of Śiva domiciling in the cosmos and 
Tamil region. With this understanding, Cēkkiḻār takes one to the essence of the 
nāyaṉmār’s mystical awareness of Śiva, meaning an uninterrupted vision; this is the total 
self-surrender to Śiva to be in his service (PP. 336)674. What is clear and important is the 
fact that the nāyaṉmār’s fundamental insight into reality involves Śiva domiciling in the 
Tamil region. The lives of these nāyaṉmār give a profound confirmation in Śiva-faith, 
such that it elevates one to a higher level of mystical awareness and active service and – 
because of what is experienced; one notices a sense of the transforming power of arul 
(grace). Indeed, throughout the narration of the lives of the nāyaṉmār, Cēkkiḻār refers 
back to this experience of the nāyaṉmār as the foundational experience and motivation 
for service (njhz;L: toṇṭu). This mystical experience, in fact, can and should be 
considered as a particular intensification of the ordinary life of the Śiva-faith, that is 
sensitive to Śiva domiciling in the Tamil region, rather than as a radically different form 
of ordinary living.    
 
 The mystic experience of being one with Śiva, often realised through introverted 
contemplation, can be realised here and now. However, this inner spirit of mystical 
reverence of devotional contemplation which is experienced is constantly strengthened 
through service (njhz;L: toṇṭu). The inner affective knowledge of the Lord is not 
                                                          
674  ‘mbath;f;F mbad; MNtd; vd;Dk; MjuT $uf; nfhb neLq; nfhw;w thapy; 
 gzpe;J ifFtpj;Jg; Gf;fhh; fbnfhs; G+q;nfhd;iw Nta;e;jhh; mth;f;F vjph;fhzf; 
 fhl;Lk; gb vjph;Njhd;wp epw;fg; ghjq;fs; gzpe;J G+z;L’ (ng.G. 336). 
This Cēkkiḻār notes ‘having bowed before the entrance, with his hands together in worship, he entered the 




simply a love of the Lord but it is a profound insight into Śiva, not a simple knowledge 
but a dynamism of service in its manifold expressions. This affirms that the knowledge of 
knowing the Lord alone is insufficient for liberation, the bliss of serving the Lord which 
is the ultimate goal, has to be first manifested in the life of service to Him. The quest of 
the nāyaṉmār to have a vision of Śiva in the cosmos, is fundamentally an outlook on life 
driven by the desire and ‘heroism’ to serve, to place one’s self at the feet of the Lord (PP. 
4162, 4165, 4167)675.  
 
It is clear in the hagiography Cēkkiḻār rarely focuses his attention on love (anpu: 
md;G) alone; his constant emphasis is on service (njhz;L: toṇṭu). However it is 
significant, that Cēkkiḻār is keen to highlight the crucial fact that the compelling vigour or 
principle behind the morals of service is love – love which is specially directed towards 
the feet of the Lord i.e. love of Śiva (Śiva - aṉpu: rpt md;G) and then because it is an 
affective movement, it is also directed at the service of Śiva devotees (Śiva-toṇṭu : rpt 
njhz;L). It is stated ‘their life is the life of worship and penance, offered in love to the 
feet of the Lord’ (PP. 352)676. At the very end of the hagiography, Cēkkiḻār reiterates ‘as 
their bliss grows ever more intense, with hearts inspired they love the only Lord. So the 
celestial glory of the servants of the Lord, who dwell in the golden court, everywhere 
abodes throughout the entire world’ (PP. 4286-4287). It shows that service which is 
                                                          
675  ‘...jhuizahy; rptj;J mile;J ... mbj;njhz;bd; top mile;jhh;’ (ng.G. 4162).  
‘... Mth;k;kpFk; md;gpuha; Kg;NghJk; mh;r;rpg;ghh; Kjy;irth; Mk;Kdpth;’ (ng.G. 4165). 
‘...frpe;Jrpe;ij G+uzj;jhy; KOePW G+rpthOk; Gdpjh; nray;mwpe;jth; Gfyy; cw;Nwd;’ 
(ng.G. 4167). 
‘They have set their hearts on Śiva ...and by their service have attained the feet of the Lord’ (PP. 4162). 
‘...their love and zeal never waver. According to the scriptures, regular personal service to the Lord and 
the conduct of worship ... are the prerogative of these saints” (PP. 4165). ‘Now to the best of my 
knowledge I shall recount the deeds of the holy men who with a melting heart wear the holy ash 
throughout their lives’ (PP. 4167).   




offered to Śiva flows out of love. It opens new pathways to God. It is remarkable that this 
motif of service is intermingled with love. Śiva of this nāyaṉmār is not just an awesome 
Lord; He and the nāyaṉmār are bound to each other by a power of mutual love. 
 
The life affirming principle of love i.e. love of Śiva (Śiva-anpu: rpt md;G) is 
found in the narration of the life of Viṟaṉmiṇṭar nāyaṉār purāṇam (PP. 491-501). 
Significantly he writes: ‘into the Vēḷāḷar family of that town, Viṟaṉmiṇṭar was born. 
Above all else, he was devoted to the Lord Śiva, and to the loving service of devotees. He 
showed his devotion by visiting the shrines of the Lord to offer worship. He would first 
pay respect to the servants of the Lord who were gathered there to offer worship at the 
Lord’s feet’ (PP. 494-495). By this, Cēkkiḻār affirms that mystical love is primarily a 
mystical intimacy with Śiva and it is found in deeds rather than words. Cēkkiḻār stresses 
humble service as the dynamic expression of the love of Śiva, one that is based on 
activity rather that merely a passive response - the theme is interwoven through the 
hagiographical narration of the lives of the nāyaṉmār. Indeed, for Cēkkiḻār, love is the 
force of service that fires the nāyaṉmār with a thirst to serve. The voluntary service is an 
outward expression of the inner mystical reality of oneness.  
 
It is clear that this love (Śiva-anpu: rpt md;G) which ignited the nāyaṉmār in 
service cannot be enforced. It is evoked or stirred. It emerges, moved by divine aruḷ 
(grace) active in them, from one’s inner self. One has to realize that Śiva labours in the 
nāyaṉmār, and this realisation itself comprises a primary force within them. This allows 
one to do service at the feet of the Lord and of what otherwise would have been 




contemplation in service. Hence, one has to realize that his energy should be possessed 
by the knowledge of the grace working in oneself. The purpose of this knowledge is not a 
simple understanding, but a knowledge that goes beyond itself and overflows into a 
conscious decision and direction in one’s life.  
 
What emerges is the fact that there is a certain unity in three inner moments in self 
– interior knowledge (mei- jñānam: nka;Qhdk;), love (aṉpu: md;G) and service (toṇṭu: 
njhz;L) that comprise the desired end of the contemplation of the aruḷ (grace) of Śiva. 
They are the single thread of an interpersonal surrender to the Lord’s presence serving 
him endlessly. Just as ‘interior knowledge’ (mei- jñānam: nka;Qhdk;) does not flow in 
love (aṉpu: md;G) would not be an inner experience, so love (aṉpu: md;G) that does 
not exemplify in service (toṇṭu: njhz;L) would be deceptive. It is for this reason 
Cēkkiḻār accentuates an intrinsic unity between love (aṉpu: md;G) and service (toṇṭu: 
njhz;L), knowledge and activity which shaped the ideal of and  primary objective of the 
Periya Purāṇam. Just as love did not predispose knowledge but contemplates it, so 
service did not tap the inner vitality and contemplative love, but fulfilled them within an 
ordinary human mode of living. Hence, Cēkkiḻār declares that to receive divine grace 
(aruḷ) consciously, with inner illumination and understanding, the love of the servants of 
the Lord is induced into an incorporated all-embracing service (njhz;L: toṇṭu), which 
fills the saint’s life.  Thus it is a life of service which is rooted in a way of life (PP. 555-
557)677.   
                                                          
677 Karuvūr was surrounded by walls embellished with gold, which even the gods admired, and in the 
town there was temple called “Āṉilai”, where the Lord made his abode, just as forever he abides in the 
hearts of the loving devotees. In order to dispel illusion, Eṟipattar used to worship the holy one in that 




In all, what is obvious is the fact, of the twofold unity in the love of Śiva (Śiva-
anpu: rpt md;G): (i) integral to nāyaṉmār’s religious ethos is the true inner knowledge 
of Śiva (mei- jñānam: nka;Qhdk;), love (anpu: md;G) and service (toṇṭu: njhz;L) in 
complete surrender to Śiva; (ii) within this lies the profound truth of being in Śiva’s 
service (Śiva-toṇṭu: rptnjhz;L). Nowhere is the motif of service so beautifully narrated 
than in the Kaliya nāyaṉār’s life episode (PP. 4027-4043)678. At the end of the narration, 
Cēkkiḻār emphasizes, that when he was no longer able to serve the ruler of the gods by 
lighting up the temple lamps, Kaliya nāyaṉār performed the heroic deed of cutting his 
own throat.  
 
 
7.4 The Varieties of Service in the Periya Purāṇam 
In order to highlight his mysticism of service and morality, Cēkkiḻār emphasises varieties 
of service that are discernible in the life of the nāyaṉmār.  In his account of the 
Tirukuṟipput Toṇṭar, Cēkkiḻār comments: 
                                                                                                                                                                             
untoward happened to any of the devotees, he would come on the scene like a lion from a lair. Then to 
advance the Śaiva religion throughout the world, he would wield his axe and rid them of their trouble (PP 
555-557).  
On another occasion it is narrated: ‘As soon as he reached the age of discernment, his great love of the 
Lord governed all his thoughts and actions. Even in the moment of forgetfulness, his mind would harbour 
no other thought ...  he stood fast in the path of service at the Lord’s feet’ (PP 1057). 
678 Kaliya nāyaṉār was born in the city of Tiruvoṟṟiyūr in a clan which was known for its oil trade. 
Although he owned immeasurable wealth, he followed the way of service to the Lord. While he faithfully 
engaged in service, in his grace the Lord determined to make known to the world what his virtuous 
servant was doing. Accordingly, in due time, He made nāyaṉār’s wealth disappear. However, even after 
his wealth was exhausted, this great devotee did not stop serving the Lord with distinction. In desperation, 
he even sold his house, to serve the Lord by providing oil to the temple, but the proceeds of that venture 
too went up in smoke. When he was penniless, he even thought of selling his wife. In his wildest dreams 
he had not imagined that the day would come when he would be unable to perform his service in the 
temple, but now there was no more choice. He went to the temple for the lightening of the lamp. There he 
determined that if the flame of the lamp should die, he too would end his life. With that thought in mind, 
he arranged the lamps in a row and set their wicks. Since he had no oil, he intended to fill them with his 
own blood. So he took a knife and slashed his throat. At that moment, the Lord in his abundant mercy 
intervened and stayed his hand. The Lord granted him grace to abide in his beautiful city in the eternal 




There was once a man living in this city who was washer-man by birth. He 
was of a loving disposition, and steadfast in the path of virtue. By family 
tradition he was a servant of the Lord ... since his earliest days he had 
dedicated himself, in thought, word and deed to the feet of the Lord. 
Because of his ability to serve the servants of the Lord by discerning their 
wishes before they were expressed, he earned the name “Tirukuṟipput 
Toṇṭar” i.e. “the Lord’s servants who picked up hints” (PP. 1193-1194).  
 
This makes clear that services to the Lord could be done in various ways. Cēkkiḻār 
classifies the nāyaṉmār’s service in a threefold manner; these are through one’s thoughts 
or mind, through one’s body or deeds and through material means of wealth. This 
concept of service presents an ideal model for the nāyaṉmār to follow. This is evident, in 
the life of Tirukuṟipput Toṇṭar (PP. 1082-1210)679. He devoted physical exertion for the 
comfort of the servants of the Lord; ‘he delighted in serving the devotees whose hearts 
melted with love on hearing the name of their Lord, and by washing their clothes’ (PP. 
1195)680. Further it is stated; the ‘nāyaṉār had the ability to serve the servants of the Lord 
by discerning their wishes before they were expressed’ (PP. 1193)681, implying that they 
were always in his thoughts. Cēkkiḻār explains that the nāyaṉār would spend all of his 
material wealth to comfort the servant: when the nāyaṉār saw the servant of the Lord 
approaching, he was very pleased and he went out to meet him. Then he spoke to him in a 
kindly manner, ‘Sir, why have you grown thin?’ (PP. 1200)682 and asked him to enter his 
home. It is noted that this service of the nāyaṉār, whenever it is done to someone, is 
                                                          
679 For the life of this nāyaṉār, see 149. 
680  ‘... Ch; xypf;Fk; ngUtz;zhh; vd xz;zh cz;ikapdhh; ... epyh Kfpo;f;Fk; 
 jpUKbahh; Ngh; xypf;f cUFkth;f;F xypg;gh; ngUtpUg;gpndhLk;’ (ng.G. 1195). 
681  ‘...Nrtbapd; rhh;G Mf miz tpg;ghh; Gz;zpa nka;j; njhz;lh; jpUf;Fwpg;G 
 mwpe;J Nghw;Wk; epiyj; jpz;ikapdhy; jpUf;Fwpg;Gj; njhz;lh; vDk; rpwg;gpdhh;’  
(ng.G. 1193) 




offered to the Lord himself who dwells in them: when the Lord saw the service which his 
servant performed for his devotees, he came to bestow his grace upon him (PP. 1209).683  
   
In the Periya Purāṇam, service through mind or thought, primarily implies, to 
evoke, love, contemplate or reflect on Śiva by reciting and repeating Śiva’s name. 
Though, Śiva has manifold names in the Periya Purāṇam, Cēkkiḻār portrays the nāyaṉār 
and other adherents of remembering the Lord Śiva with a Five-Letter-Prayer i.e. by the 
name of Śiva - Na Ma Si Va Ya (PP. 84).684 When humans are bound to the rock of 
impurity by the chains of deeds, both good and bad, they sink in an ocean of rebirths, the 
Five-Letter-Prayer will release them. So now it raised Tirunāvukkaracar from the sea and 
set him on the path of wisdom (PP. 1400).685 On another occasion it is narrated ‘that the 
Lord’s Five-Letter-Prayer was the source of all the original mantras (PP. 2169)686. ‘He 
pointed the way for all to follow by singing the Na Ma Si Va Ya hymn ... path of true 
wisdom to all mankind  and he sang for all to hear’ (PP. 3151)687. It is clear from these 
citations from the Periya Purāṇam that in practice the recitation of the Five-Letter-Prayer 
takes two forms. One is, in the participation of the community through common worship, 
recital or singing the Five-Letter-Prayer where the community seeks a unity with Śiva. 
                                                          
683  ‘...ePAk; ,dp ePba ek; kd; cyF gphpahJ itFtha; vd mUsp 
 me;epiyNa vOe;jUsp mzp Vfhk;guk; mize;jhh;’ (ng.G 1209). 
‘We have made known to the world how great is your devotion’, the Lord declared. “From now on you 
shall dwell forever in my eternal world”’ (PP. 1209).   
684  ‘...Xjpa vOj;JMk; mQRk; cWgzp tuj;jhk; mQ;Rk;’ (ng.G. 84). 
‘The Five Letter Prayer is on the lips of all. Disease does not dare to show his face’ (PP. 84). 
685 ‘mUs; eae;J mQ;nrOj;J Vj;jg; ngw;w mf; fUiz ehturpidj; jpiuf;f uq;fshy; 
 njUs; newp Neh;ikapy; rpuj;jpy; jhqpfpl tUzDk; nra;jdd; Kd;g khjtk;’  
(ng.G. 1400). 
 ‘Out of his deep grace, Tirunāvukkaracar had sung the praise of the Five Letter Prayer ... the Lord now 
raised him from the sea ... and set him on the path of wisdom...’ (PP. 1400). 
686  ‘...me;jpapd; cs;ke;jpuk; mQ;nrOj;JNk vd;W mQ;nrOj;jpd; jpUg;gjpfk; 
 mUspr; nra;jhh;’ (ng.G. 2169). 




The other is, in private recital or meditation, with or without beads. These two methods 
are not mutually exclusive to each other. The communal recital of the name of the Lord is 
as important as is meditation in solitude.  
 
 What is important is that for Cēkkiḻār, the simple recitation of the Five-Letter- 
Prayer is not sufficient. The nāyaṉmār’s desire was to have the vision of Śiva. In another 
hymn Cēkkiḻār describes the life of the Pūcalār nāyaṉār as a classical example of service 
through thought or mind (PP. 4176-4193)688. The story of Pūcalār nāyaṉār indicates that 
service through one’s thoughts or mind lies profoundly in the giving of one’s entire 
thoughts to the Lord for the benefit of the Śiva-community and His devotees.  It consists 
in thinking about the elimination of all that distracts oneself of thinking of Śiva. Service 
through one’s mind is motivated not only by seeking opportunities of serving the Lord in 
times of adversity, but it is primarily by cultivating an attitude of compassion and 
deepening one’s fidelity to the service of the Lord Śiva and His devotees. 
 
It has to be noted that their service through one’s body means a practical physical 
action, the performance of which is associated with temples or helping all who need 
assistance, shelter or protection. The simplest form of that service is one which 
establishes a mystical intimacy with Śiva. This is recounted in the Periya Purāṇam as 
                                                          
688 For the advancement of the Vedic tradition, a man was born in that town whose thoughts and feelings 
were all focused on the feet of the Lord. He never deviated from the path of devotion, and as he grew, his 
love grew within him. He held that to render service to the devotees of Śiva was his proper course, so he 
collected money from whatever source he could and distributed it to them. Beyond that, this devotee 
cherished the intention of building a temple as a dwelling place for the Lord. However, he did not take 
into account the fact he never had the money to achieve that goal. Hence, he decided that a temple built by 
means of his spiritual awareness would serve as well. So that it is what he did. It turned out to be a very 
fine temple too. In his mind, he looked for craftsman and their equipment, settled on an auspicious day to 
begin the building work, and laid the foundations. With loving devotion he continued his work throughout 
the night without sleep. When the king heard this he was astonished. “What a wonderful man!” he cried, 




hospitality; it was a community duty that had its origination in Tamil tradition. As 
observed, in the second chapter, Cēkkiḻār draws on Tirukkuṟal, to idealize the 
nāyaṉmār’s spirit of service. It was their understanding that the primary duty of a 
householder was to be at the service or to offer hospitality to those who took refuge with 
them. Hospitality was inseparable from the nāyaṉmār’s Tamil identity, tradition and 
spirituality and this practice was holistic and central to the nāyaṉmār’s mystical ethos. It 
was more than a warm reception – it was about treating the visitor as a whole; the very 
act of hospitality with its various dimensions of preparation of food and the provision of 
clothing was carried out in sacredness, establishing a mystical wholeness between the 
sacred and the act of hospitality. It established in the spirit of Śiva, a reverence and 
respect for both guest and host.  
 
Cēkkiḻār imparts significance to this hospitality in the narration of the nāyaṉmār’s 
all-embracing metaphor with theology. He describes the nature of Śiva can be well 
illustrated as hospitality. He moulds this metaphor in the mutuality and unity that exists 
between Śiva and Umā, in collaborating in the work of deliverance of the nāyaṉmār from 
bondage (PP. 1969-1974). He advocates an understanding that the essence of Śiva is 
imaged or mirrored in hospitality. The interconnection between the nāyaṉmār’s 
restorations to their true nature in Śiva is also made clear by this metaphor of hospitality. 
It leads the nāyaṉmār to the acknowledgement of Śiva’s invitation to partake in His self. 




have rescued me from the deep trouble that beset me. Please come now, your meal is 
served’ (PP. 463)689. 
 
In a number of places Cēkkiḻār gives examples of hospitality. The story of 
Kalikkampa nāyaṉār feeding the devotees of the Lord is one such example (PP. 4017-
4026)690. In fact, in showing hospitality to such a visitor, one serves not the visitor but 
Śiva. This is the ideal of service demonstrated in the Periya Purāṇam. Cēkkiḻār further 
stresses this in the narration of the life of Māṟaṉ of Iḻaiyāṉkuṭi (PP. 440-466)691.  This 
episode demonstrates the true nature of service to Śiva that is done without any desire of 
an immediate reward, in humbleness and humility, with reverence and love, and with a 
pure intention and in utter self-abnegation. This mystical experience of hospitality is not 
carried out in a spirit of detachment, but in a genuine spirit of endless service to the Lord. 
                                                          
689  ‘mOe;jpa ,lUs; ePq;fp mbaNdd; ca;a vd;ghy; vOe;jUs; nghpNaha; <z;L 
 mKJ nra;jUs;f vd;W...’(ng.G. 463). 
690 In the narration Cēkkiḻār relates that one day, as was his custom, the nāyaṉar was preparing to feed the 
devotees who had gathered in his house. At that moment, among the devotees there came forward a man 
who had once been a servant in the saints’ house, but had subsequently fallen out with him and left his 
employment. He had become a servant of the Lord, and was wearing the garb of a devotee. As the master 
of the house took this man’s feet in his hand and washed them, his wife recognized the guest as the man 
who had gone off and refused to work for them. As soon as this occurred, she stopped pouring the scented 
water from the pot. Then, looking at his wife, and embarrassed by what his wife had done, the nāyaṉār 
washed the feet of the former servant thinking of him as if he was the Lord Śiva himself that had appeared 
before him. After that incident, this great servant of the Lord persevered faithfully in the path of service, 
and finally attained the shade of the Lord’s feet in the company of his devotees.   
691 Māṟaṉ was from a family of the lower caste. Yet, his mind was firmly set on performing loving service 
to the servants of the Lord. Whenever, any friends of the Lord came to his door, he would greet them with 
affection. In the course of time by divine will, his wealth gradually diminished. Although, he went through 
severe hardship, he sold his possessions to enable him to persevere in his sacred service as before. As this 
was going on, the Lord approached the nāyaṉār’s house in the guise of an ascetic. It was a night in the 
rainy season. Māṟāṉ had locked the door and lay awake, feeling hungry and improvised. Nevertheless, he 
got up to greet his guest. In order to satisfy the hunger of his visitor and finding nothing to feed him, he 
went to the field to gather the paddy seedlings that he had planted that morning, to make food for his 
visitor. He realized that he had no firewood to prepare the food, so he cut down the rafters of the roof of his 
house. Once again, there was no curry to serve with the paddy food so he rushed to the garden to pull the 
immature vegetable plants to serve his guest. On seeing the generosity of the heart of the nāyaṉār, and on 
seeing him engage in the service of hospitality in a time of adversity, the Lord blessed him saying: ‘for the 





Such is the ideal of and spirit of service, as recorded in the episode; it stands as the 
pathway to liberation. As Cēkkiḻār acclaims; ‘the Lord blesses them with the felicity 
which they deserved and departed from their sight’ (PP. 466)692. 
 
It is important to record that Cēkkiḻār was always keen to illustrate the life of the 
nāyaṉmār who even went to extremes in their service of hospitality in the cause of Śiva. 
It is against this background that one has to understand the narration of the life of 
Iyaṟpakaiyār nāyaṉār who went to the extreme of offering his wife to a guest, who was 
none other than the Lord himself under concealment (PP. 404-439). In a similar manner, 
Ciṟuttoṇṭar in giving up his only son at the persistence of the divine guest (PP. 3665-
3752) and of Eṉātinātaṉ who willingly gave himself up, out of his respect to Śiva, to be 
killed by a rogue soldier who came in disguise to kill him (PP. 608-649). These events 
have traditionally been understood to depict the ‘violence’ of devotion that is performed 
by the nāyaṉmār; rather they should be interpreted as the outpouring of a single minded 
service to the Lord who seems to dwell in the inner life of the cosmos. 
 
Cēkkiḻār gives examples of yet another manner or type of service that is based on 
material prosperity or wealth. This aspect of service also forms an integral part of the 
Periya Purāṇam’s ideal of service. For example, Tirunīlakaṇta Yāḻppāṇa nāyaṉār 
glorifying the Lord by playing the flute (PP. 4220-4231), the story of the Nēca nāyaṉār, 
who was born in the weaver caste, rendering his service to the devotees of the Lord by 
placing his head beneath their feet (PP.  4197-4201), the story of Maṅkaiyarkkaraci 
                                                          
692  ‘,g;ghpR ,th;f;Fj; jf;f tifapdhy; ,d;gk; ey;fp Kg;Guk; nrw;whh; md;gh; 
 Kd;G vOe;jUspg; Nghdhh; mg;nghpath; jk;Jha mb,iz jiyNky; nfhz;L 




Ammaiyār of guiding the Pāṇṭya monarch in the spiritual path (PP. 4194 -4196), and the 
episode of Muṉaiyaṭuvār distributing to the servants of the Lord all the spoils, which he 
won by the conquest of his foes in battle (PP. 4094-4099). What is even more striking is 
the depiction of the life of Vāyilār nāyaṉār (PP. 4084-4093)693 and the remarkable 
respect that Cēkkiḻār pays to the Caṭaiya nāyaṉār (PP. 4232)694 and Icaiñāṉi Ammaiyār 
(PP. 4233)695. The story of Icaiñāṉi makes clear that though Cēkkiḻār considered even 
menial work and the humble service that parents perform in raising their children to the 
path of true life are a service rendered to the Lord. By sanctifying ordinary work that one 
performs in life as a path for mystical experience, Cēkkiḻār establishes the religiosity of 
service. This was an ideal almost foreign to the Tamil medieval community.  
 
In the Periya Purāṇam each nāyaṉār emerges with distinct personality. The other 
acts of service include, apart from what is mentioned above, practical services or manual 
labour such as digging wells near temples, gathering flowers, tending lamps, providing 
sandalwood and other materials required for the worship; some of the other nāyaṉmār 
performed acts of service at the shrine, sweeping the temple premises, and attending to 
the needs of those devotees who frequented the shrines. The emphasis is that these modes 
of services encompasses and signify meanings and reward of service, of discipline and 
                                                          
693 In commenting on the life of Vāyilār nāyaṉār (PP. 4084-4093) Cēkkiḻār points out that he was the saint 
who was well known for his zeal and devotion which he showed in sacred service of the Lord. By the 
power of his extraordinary concentration, he established a temple for the Lord within his own heart. In it, 
he lit the lamp of consciousness in God. His unfailing joy was the water which he used for ritual oblation, 
and the food he offered to the Lord was the nectar of his love. This was a service which for many years this 
holy devotee offered to the Lord with constant love in the temple of his heart. At length he found refuge in 
worship at the feet of the Lord. 
694 Cēkkiḻār recounts that ‘our Lord Nampi Ārūrar was the bosom friend of Cēramāṉ Perumāḷ. He also 
became the companion of the Lord ... Caṭaiya nāyaṉār was Nampi’s father and thereby conferred a 
blessing on the world’ (PP. 4232). 
695 Further it is stated that Icaiñāṉi Ammaiyār (PP. 4233) was the wife of Caṭaiya nāyaṉār, whose fame is 




knowledge mainly through their depiction of exemplary life of nāyaṉmār in personal and 
emotional terms rather than in terms of their proper behaviour. For Cēkkiḻār they are true 
‘devotees’, ‘servants’ or ‘salves’ of Śiva either by serving the Lord Śiva directly or by His 
devotees. For example Cēkkiḻār beautifully portrays how the Pāṇṭya queen and her 
minister humbled themselves in the service of Śiva and His devotees (PP. 4074-83, 4194-
96): they reveal their passionate, all-consuming, personal love of Śiva in its absolute 
sense. It certain occasions the nāyaṉmār’s great act of service and their act of love was 
brought to light to the world by Śiva himself as one sees in the Kaṇṇappa nāyaṉār 
Purāṇam. Therefore, the values of service is measured not just by the status or caste of 
the person performing such services or acts but the utter sincerity and passion with which 
it is performed.  
 
It is for this Cēkkiḻār adopts different narrative strategies to retell the story of 
these nāyaṉmār. In some instance Cēkkiḻār uses short biographies of between fifteen 
stanzas to narrate about the nāyaṉmār. In the short space allotted to them, he says very 
little about these nāyaṉmār, except briefly to describe in very general terms the nature of 
the service which they performed, without recording any special event of particular 
significance. As example the narrative of the Cuntarar’s parents Caṭaiyaṉār and 
Icaiñāṉiyar (PP. 76-77). In some other instance Cēkkiḻār uses biographies of varying 
length, from only seven or eight stanzas up to a maximum of over sixty, Each of these 
include by way of introduction a description of the general character of the nāyaṉmār’s 
service then goes on to recount a particular crisis or turning point in their carreer upon 
which their fame came to be based. The story usually ends with the saint being 




when their money ran out, and they could no longer perform the service to which they 
were committed. In order to continue their work, they had then to resort to exceptional 
measurer, for example Mūrkkar who turned to gambling (PP. 3623-3634), Naminati who 
lit the lamps first with grass then with his own hair (PP. 4060-4068).  Different to what is 
mentioned, in some other instances, Cēkkiḻār begins the biographies the nāyaṉmār with 
the general statement concerning the nāyaṉmār’s chosen form of service and go on to 
describe the occurrence of a particular crisis in their life and the manner in which the 
saint overcame it. However, in this group of stories, the significant difference is that the 
crisis recorded as being directly occasioned by the deliberate intervention of Śiva himself. 
Śiva intervenes explicitly in order to make known to the world the true merits of the 
nāyaṉmār’s service and love. For example in the case of Māṟaṉ of Iḷaiyāṉkuṭi whose 
hospitality to Śiva-devotees seemed initially dependent upon his considerable wealth, the 
Lord plans to demonstrate that the nāyaṉār’s zeal for service was in no way limited by 
the depth of his bank balance (PP. 450)696.   
 
In Cēkkiḻār’s perspective, therefore, nāyaṉmār’s lives demonstrate a single-
minded and unconditional service of life and devotion. In his hagiography, he expresses 
his desire that this life of service becomes well known throughout the world. He 
proclaimed that ‘as their bliss grows ever more intense, with hearts inspired by love of 
the only Lord. So the celestial glory of the servants of the Lord, who dwells in the golden 
court, everywhere abides throughout the world’ (PP. 4286)697. Therefore, for those who 
                                                          
696  ‘ekf;F Kd;G ,q;F czT,iy MapDk; ,kf;F yf;nfhb ghfh;f;F ,dpath; 
 jkf;F ehk;,d; mbrpy; jfTcw mikf;F khW vq;qNd mzq;Nf vd’ (ng.G. 450). 
697  ‘vd;Wk; ,dgk; ngUFk; ,ay;gpdhy; xd;W fhjypj;J cs;sKk; Xq;fpl 




desire that mystical intimacy with the Lord and who labour, serving him and him alone is 
one sublime path. This service rendered in whatever form may vary but it is all in the 
service (toṇṭu: njhz;L) of Śiva. 
 
7.5 Summary  
The subject of the Periya Purāṇam deals with the relationship of Śiva and the nāyaṉmār 
and elucidates the lives of these nāyaṉmār or servitors of Śiva who not only lived for 
Him but adored Him in delightful and distinct ways in their historic, social and religious 
settings. They are identified in the Periya Purāṇam as Śiva-toṇṭar (rpt njhz;lh;) i.e. 
‘servitors of Śiva’ or Mei-toṇṭar (nka; njhz;lh;) i.e. ‘votaries of truth’.  These 
nāyaṉmār pursued the path of Śiva-realisation through dedicated activities of love and 
devotion to Śiva and to His devotees implying all works as service of Śiva. However, 
each of the nāyaṉmār praised in the Periya Purāṇam made their journey in his own 
fashion, making it look as if it is a unique manner of treading the path.  
 
What must be observed is the fact that it is power and efficacy of single-minded 
love for Śiva that made them wake up to such acts of service: in this they gain not only 
Śiva-jñānam (rptQhdk;), the supreme knowledge of Śiva, but also mei-jñānam 
(nka;Qhdk;) the true knowledge their self. Therefore, to be a ‘servant’ (njhz;lh; - 
toṇṭar) of Śiva is to commune with Him through love; to be a ‘servant’ is also to express 
the love that is within. It is a devotion which is not only is an alert to the private, inner 
nature of human religious experience; it is at the same instance, the most vigorously 





It is, therefore, presented in the Periya Purāṇam, the service of the nāyaṉmār 
which they rendered in love of Śiva and His devotees is an expression of the familiarity 
born out of that experience of being in love with Śiva. At the same time, the narrations in 
the Periya Purāṇam, also presents Śiva as domiciling in the Tamil region and who 
intervenes out of His love for His devotees in manifold forms, as beggar, ascetic which 
alters radically the sensitivity of the nāyaṉmār’s desire to service. Therefore, their 
affection, interior knowledge and pilgrimages that they undertook played a significant 
role in discerning the hospitable Śiva who invited them to participate in his transforming 
love and to co-mingle with him freely in the formation of community based on that 
mystical love.  
 
It is for this reason; Cēkkiḻār presents the nāyaṉmār’s pilgrimages as not pleasant 
experiences – gentle and stable in the case of Campantar, stormy and violent in the case 
of Cuntarar – but a journey of life, trail and turmoil which end in union with Śiva.  It is 
for this reason, Cēkkiḻār plays the significant events in nāyaṉmār’s life i.e. the narrations 
of being possessed or being enslaved by Śiva, the periodic revelation of the devotional 
relationship through miracles, the nāyaṉmār expressing their emotional devotion in 
hymns and poems, and encountering Śiva in places they visited, treating the other 
devotees of Śiva as Śiva Himself, recital of Śiva’s name; these are played out in the 
nāyaṉmār’s life narration in ways that should be specific to Tamil Śaiva ideal of 
devotion, which are themselves transformation of earlier Tamil views monopolized by 
pre-devotional cultic context and ethos of servitude of bards exemplified in relation to the 
sacred power believed to be domiciling in the Tamil landscape. This may appear that this 




is it expressed except through such service and more commonly in the midst of one’s 
householder life. For example, attention to a devotee of Śiva always implies to confer the 
rites of hospitality that usually comprise washing the feet of the devotee and lavish the 
devotee with hospitality. However, nothing will divert the nāyaṉmār’s from fulfilling 
their commitment to serve Śiva, not even when Śiva himself provides a way out. 
Everything the nāyaṉmār did is motivated not out of self-interest but out of love for Śiva 
out of Śiva-interest, one might observe.  
 
Through their life stories of service (toṇṭu: njhz;L), Cēkkiḻār demonstrates that 
the Śaiva community should cultivate the spirit of sacrifice, love and service as offered to 
Śiva whose patronage they enjoyed in temples located in their region. The contribution of 
nāyaṉmār was that they made this ideal of service as a popular moment and promoted 
good will and harmony among all ranks and classes.  What distinguishes these nāyaṉmār 
is the potentiality and clarity of their understanding of the nature of service and this is 
revealed in multiplicity of acts.  It is for this reason Cēkkiḻār presents the nāyaṉmār as 
servants of the Lord who had realized mei-jñānam i.e that is the true knowledge of the 
self.  This ordinary religious experience of the nāyaṉmār is not just confined to 
subjective experience; it is rather an experience of Śiva in many different ways and 
modes of service.  
 
 This mysticism which emerges from a Śiva-centred life is not an impersonal 
abstraction which the clouds the soul of the nāyaṉmār, but it is a significant and practical 
guiding principle in their mystical life. In the Periya Purāṇam, the mystical insight into 




the mysticism of the Periya Purāṇam, especially as it is read and interpreted through the 
lives of the saints, reveals not only a sense of Śiva at-work in the cosmos as an indwelling 
principle, but it is found in belief and faith in a personal God and in deed and action; it 
radically alters the saints’ consciousness in its profound sense of intimacy and service to 
such a God. The love of Śiva, particularly is a love in service which is expressed through 
one living in the world. It might be said of the of the nāyaṉmār of the Periya Purāṇam 
that they ‘taught’ and ‘inspired’ the Tamil community by example, what they ‘taught’ 
was not substance of devotional attitude, but integrity of action inspired and motivated by 



















MORAL LIVING IN THE PERIYA PURĀṆAM 
 
8.1 Introduction 
Cēkkiḻār’s concern in the Periya Purāṇam was to highlight the enlightened nāyaṉmār of 
Tamil Śaivism. He could not but narrate their worthwhile demeanour in praise worthy 
terms throughout his work. The nāyaṉmār of Tamil Śaivism did not lay down a code of 
law, and neither did Cēkkiḻār, the author of the Periya Purāṇam, attempt to codify the 
rules of conduct. However, Cēkkiḻār has portrayed a variety of meaningful incidents of 
‘saintly conducts’ of the nāyaṉmār in the Periya Purāṇam (PP.4-5)698. In a single 
sentence ‘Pūcum nīṟupōl uḷḷum puṉitarkaḷ’ (G+Rk; ePUNghy; cs;Sk; Gdpjh;fs;) (PP. 
141)699 Cēkkiḻār depicts the true nature of the nāyaṉmār’s character that they are pure 
subjectively, as they outwardly smear white ashes. While describing the distinguishable 
character of the nāyaṉmār, Cēkkiḻār also offers a definition of saintliness in the Periya 
Purāṇam (PP. 4152-4153)700. In this way Cēkkiḻār deals with moral questions in the 
context of a typical Śaivite’s motive and vocation701. 
                                                          
698 Cēkkiḻār notes that these are ‘the poet saints who extolled in song the Lord who dance in the sacred 
court ... and have since enjoyed the blessings which those garland of songs bestow. Further Cēkkiḻār 
exclaims ‘that the greatness of the devotees is beyond measure; beyond measure too their fame, which I am 
going to relate. Although to tell even the smallest measure of it is impossible, my measureless zeal will 
spur me on to the endeavour’ (PP. 4-5).  
 ‘kjptsh; rilKb kd;Wshiu Kd;  JjpnrAk; ehad;khh; Jha nrhy;kyh; 
 nghjp, eyd;, Efh;jUk; Gdpjh; Nguit tpjpKiw cyfpdpy; tpsq;fp nty;fNt’ (ng.G. 4). 
 ‘msT ,yhj ngUikah; Mfpa msT ,yhmb ahh;Gfo; $WNfd;  
 msT$l ciug;G mhpJ MapDk; msT,y; Mir Jug;g miwFNtd;’ (ng.G. 5).  
699 ‘...The whiteness of the ash reflects the purity of their hearts...’ (PP. 141).   
700 ‘<ridNa gzpe;J cUfp,d;gk; kpff; fspg;Gva;jpg; Ngrpdtha; jOjOg;gf; fz;zPhpd; 
 ngUe;jhiu khR,yh ePWmopj;J mq;F mUtpju kaph;rpyph;g;gf; $rpNa cly; fk;gpj;jpLthh; 
 nka;f;Fzk; kpf;fhh;’ (ng.G. 4157) 
 ‘epd;whYk; ,Ue;jhYk; fple;jhYk; ele;jhYk;  nkd;whYk; Japd;whYk; tpopj;jhYk; 
 ,ikj;jhYk; kd;WMLk; kyh;g;ghjk; xUfhYk; kwthik Fd;whj czh;Tilahh; 




It is noteworthy to see in the Periya Purāṇam, therefore, there are many instances 
to prove that motives rather than rules, love’s implications rather than law prevailed in 
the Tamil culture to judge Śaiva morality. The values derived in depth from the Śaiva 
tradition as, for instance, that justice must follow the same canons for a king’s son as for 
the cow, and all the lowliest creatures of his state, and that any type of promise once 
made should be honoured, prove that love which fulfils the law does not supersede the 
                                                                                                                                                                             
‘These are the men and women of true integrity, whose delight it is to serve God with a melting heart, 
while their lips stammer, their hair stands on end, their limbs tremble, and from their bodies floods of tears 
wash off the scared ash. Whether they stand or sit, lie or walk, eat or sleep, with their eyes open or closed, 
they never forget his dancing flower feet. Those who are genuinely his servants never shaken in their 
awareness of the Lord’ (PP. 4152-4153). 
701 The Word ‘moral’ can be an adjective, a count noun, or a plural noun. According to Tamil Lexicon of 
the Madras University when ‘moral’ is used as an adjective it denotes  the judgment of ‘right or wrong’ of 
human action, character and behavior: moral examination or having a moral sense (,Utpid: iruviṉai – 
two classes of moral actions – good and evil). The word is also used to denote adherence to conventionally 
accepted standards of conduct acceptable in a particular society; virtuous: moral life (mwk: aṟam – 
performance of duties to be practiced by each caste). It also refer to examination of the nature of ethics and 
the foundations of good and bad character and conduct (mwTiu: aṟavurai – religious or moral 
instruction).  The word also mean when used as adjective to mean that which arises from conscience or the 
sense of right and wrong: a moral obligation, moral courage (jpwk: tiṟam –moral conduct and uprightness).  
It also affirms of having psychological rather than physical or tangible effects: a moral support or victory 
(ed;dpiy: naṉṉilai). It also means having a strong probability: a moral certainty (nfhs;if: koḷkai: 
conformity to moral principles, good conduct). Used as noun, the word ‘moral’ and plural noun ‘morals’, it 
refers a lesson that can be derived from a story or experience (Mrhuf;Nfhit: ācārakkōvai or 
ju;NkhgNjrk;: tarmōpatēcam – religious or moral instruction), Further as used noun it also refers to 
standards of behavior; principle of wring and wrong (ey;nyhOf;fk;: nalloḻukkam). In the Periya Purāṇam, 
Cēkkiḻār has dealt with moral questions i.e. of what is ‘right’ and ‘good’ in the context of a typical Śaivite 
motive and vocation. For this to be clear, Cēkkiḻār has portrayed a variety of meaningful incidents of 
saintly conduct of the nāyaṉmār. Cēkkiḻār notes: 
 ‘…jUf;fpa Ik;nghwp mlf;fp kw;W mth;jk; jhs;tzq;fp xUq;fpz neQ;Rcilahh;f;Nf 
 mzpj;JMFk; cah;newpNa’ (ng.G.4164). 
‘…They have subdued their five proud senses, concentrated their minds upon a single point and offer 
worship at his feet. Theirs is the noble path’ (PP. 4164). 
Again Cēkkiḻār exclaims: 
 ‘…Mh;tk;kpFk; md;gpuha; Kg;NghJk; mh;r;rpg;ghh;…’ (ng.G.4165) 
 ‘…with unwavering love they offer worship …’ (PP. 4165).  
It is evident, therefore, in the Periya Purāṇam, motives rather than rulers, love’s implications rather than 
law prevailed in the Tamil Śaiva culture to judge Śaiva morality. It was on this fundamental concept of love 
(anpu: md;G) that the Periya Purāṇam justifies the code of life that nothing of itself can be labelled as false 
or incorrect. The pathway to Śiva in Periya Purāṇam proclaims the unique truth of how a whole nation 
with one accord considered the superiority of the love for Śiva as the noble path to god (cah;newp: 
uyārneṟi) and upheld it as nāyaṉmār’s supreme goal in life. Śaiva morality of Tamils, therefore, is a ‘way 
of life’. It becomes evident in the Periya Purāṇam in particular significant situations where self-denying, 
self-effacing love forms the major criterion. In this sense ‘moral’ refer to a person who follow the Śaiva 
way of life totally and fully with Love of Śiva and to his devotes. In the Periya Purāṇam, it is not used in 
the sense of emotion but ordering of ‘right conduct of life’ (ed;dpiy: naṉṉilai) according to standards of 




law; it give profound meaning to life (PP. 86-135)702. It was on this fundamental concept 
of love (anpu: md;G) that the Periya Purāṇam  justifies the code of life that nothing of 
itself can be labelled as false or incorrect. The lives of the nāyaṉmār in the Periya 
Purāṇam, therefore, testify to the fact that they confronted what was thrown at them in 
life according to the norms or tenets of the Śaiva ‘way of life’ (neṟi: newp) and upheld 
this Śiva-nēti (rpt-ePjp) as the norm of one’s morality and the source of moral (ed;ndwp: 
naṉṉeṟi) freedom with love and purity (PP. 4118)703.  
 
The main concern of this chapter, therefore, is to detail various complex structures 
that stand as a backdrop to present that the Śaiva morality of the Tamils as a ‘way of life’ 
as lived by nāyaṉmār in the Periya Purāṇam. It becomes evident in particular significant 
situations where the nāyaṉmār’s self-denying, self-effacing love forms the major 
                                                          
702 It is an observable fact that, in the introduction to the Periya Purāṇam, Cēkkiḻār highlights, that ‘this 
was the ancient city that was ruled by king Maṉu who was descended from the sun ... as guardian of all 
earthly creatures, he was their eyes and their way of life ... by virtue of his fairness in reconciling even with 
his very enemies, he was known as “The Just” and crowned with the title “Maṉunīti Dharman” or “The 
Sustainer of the Moral Order”.  
‘nfhw;w Mop Ftyak; R+o;e;jplr; Rw;Wk; kd;dh; epiwfil R+o;e;jplr; 
nrw;wk; ePf;fpa nrk;ikapd; nka;k;kDg; ngw;w ePjpAk; jd;ngah; Mf;fpdhd;’ (ng.G. 100). 
As noted in the ancient texts, he, the king, made sure that the Lord of the Vedas is worshipped and glorified 
in his kingdom. He steadfastly followed the path of virtue in his private, family and public life. He 
punished the evil doers, and with the support of the other kings, it is he who maintained the order of the 
world’ (PP 98-102). Further, it is stated, that this king who sought justice for the mother cow which lost its 
calf allegedly killed by the king’s son, and proclaimed ‘I am the guardian of all life’, and he thought to 
himself ‘I have set myself up as the protector of the whole world. Eventually, my rule is based on justice’ 
(PP 118-119) and he ordered the death of his son. 
‘kd;caph; Gue;J itak; nghJf;fbe;J mwj;jpy; ePLk; vd;newp ed;why; vd;Dk; 
vd; nra;jhy; jPUk; vd;Dk; jd; ,sq;fd;D fhzhj; jha;Kfk; fz;L NrhUk;...’  
(ng.G. 118) 
At the end of the narration Cēkkiḻār points out that the ‘Supreme Lord, is the Lord of all virtue who dwells 
in the temple, sensing what had happened, the Lord appeared to king Maṉu and granted him abundant 
grace’. In a similar manner, ‘as of king Maṉu, the Lord will bestow his grace on those who follow the path 
of virtue’ (PP 130-135). 
 ‘...ntd;wp mDNte;jDf;F tPjpapNy mUs;nfhLj;Jr; nrd;wUSk; ngUq;fUizj;’  
(ng.G. 134) 
 ‘,idatif mwnewpapy; vz; ,we;Njhh;f;F mUs;Ghpe;J...’ (ng.G. 135). 
703 ‘irtnewp itjpfj;jpd; jUknewp nahLk; jiog;g...’ (ng.G. 4118).  




criterion. This chapter surveys the lives of the nāyaṉmār to highlight that the concept of 
morals derives from the concept of love (anpu : md;G), a deep down reality. The chapter 
is divided into the following sections. 
8.2 The Śaiva- neṟi as the norm for morality in the Periya Purāṇam 
8.3 The Mystical Nature of the Śaiva-morality in the Periya Purāṇam 
8.4 The End Goal of the Moral Life in the Periya Purāṇam 
8.5 Summarry  
 
8.2 The Saintly Conduct of the Nāyaṉmār in the Periya Purāṇam 
The objective of the Periya Purāṇam is clearly stated in the first line of the opening verse 
(PP. 1)704. Again at the last verse of the Periya Purāṇam this objective is reaffirmed (PP. 
4182)705.  In this verse Cēkkiḻār presents the ‘whole world’ (cynfyhk ;: Ulakelām) as 
being sustained by the testament of the legion of Śiva-toṇṭar (rpt njhz;lh;) i.e. the 
‘Servants of the Lord’. The emphasis the ‘whole world’ (cynfyhk ;: Ulakelām) not 
only expresses Cēkkiḻār’s universalism but also reveal the nāyaṉmār’s personal longings 
and the universal applicability of their religious experience and expression. At the same 
instance the emphasis that the world is sustained by Śiva-toṇṭar (rpt-njhz;lh;) or 
‘Servants of the Śiva’ illustrates the concept of universal love and fraternal tendency of 
mind towards the others. Amidst diverse pursuits, ranks and background and upbringing, 
these earnest preceptors and devotees of Śiva lived and moved with their fellow devotees 
in service, activated by one-pointed yearning for the realisation within of ‘Anbe Śivam’  
                                                          
704  ‘cyF vyhk; czh;e;J ....’ (ng.G. 1) 
‘In all the worlds, no one can comprehend or tell His greatness...’ (PP. 1). 
705  ‘... kw;W cshh; mbahh; mth;thd;Gfo; epd;wJ vq;Fk; epytp cynfyhk;’ (ng.G. 4286). 
‘...so the celestial glory of the servants of the Lord, who dwells in the golden court, everywhere abides 




i.e. Śiva is love (TM. 270).706  It is for this Cēkkiḻār states ‘true wisdom consists in loving 
God’ (PP. 2746)707.   
  
The lives and works of the nāyaṉmār immortalized in the Periya Purāṇam, 
therefore, opens a vast field where the subject-matter is not primarily concerned with 
thinking, but with doing i.e. service (toṇṭu: njhz;L) and being i.e. being a Śiva-toṇṭar 
(rptnjhz;lh;) or ‘servant’ of Śiva (PP. 10)708. In the case of anything that is done, it is 
the goal which constitutes the first principle and cause of the whole thing; for it is that 
which sets the nāyaṉmār in motion. It was this unsullied love in the service of Śiva was a 
common unifying factor (PP. 4152)709. The foundation of the entire Śaiva culture 
promulgated by the nāyaṉmār is projected on this first principle (PP. 6)710. This implies it 
is not the individual’s self-centred growth that is the final goal but rather the proper 
functioning of the individual person.  
 
 What is remarkable about these nāyaṉmār of the Periya Purāṇam is the 
potentiality and the clarity of their understanding and this is revealed in a multiplicity of 
                                                          
706  ‘md;G rptk; ,uz;L vd;gu; mwptpyhu; 
 md;Ng rptkhtJ MUk; mwpfpyhu; 
 md;Ng rptkhtJ MUk; mwpe;jgpd; 
 md;Ng rptkha; mku;e;jpUe; jhNu’ (jpU. 270). 
‘The ignorant think that love and God are two; They do not know love is God. After knowing that love of 
God. They remain possessed of love which is God’ (TM. 270).  
707   ‘...Qhgk; <rd;ghy; md;Ng...’ (ng.G 2746) 
708 ‘As to the title of the work ... I shall call this work “The History of the Holy Servants of the Lord” (PP. 
10). 
709  ‘<ridNa gzpe;J cUfp,d;gk; kpff; fspg;Gva;jpg;...’ (ng.G. 4152) 
‘These are the men and women of true integrity, whose delight it is to serve God...’ (PP. 4152). 
710 Cēkkiḻār recounts very humbly that ‘like a thirsty dog that tries to drink up the mighty ocean, I have set 
myself the task of setting forth the matchless glory of the holy servants of the Lord, although it lies beyond 
all human understanding’ (PP. 6). 
 ‘njhpTm Uk;ngUikj; jpUj;njhz;lh;jk; nghUm Uk;rPh; Gfyy; cw;Nwd; Kw;wg; 




acts. This is clearly stated in the Periya Purāṇam (PP. 4152-4153)711.  What is obvious in 
these statements is that, Cēkkiḻār gives a fairly good account of saintliness according to 
the Śaiva tradition. Again, in memorable terms Cēkkiḻār portrays the general 
characteristic of Śiva saints (PP. 342)712. The hearts of such devotees were pure like the 
sacred ashes which they smeared over their body. They made all quarters illuminative 
owing to the lustre of their radiation (PP. 141)713. Their persistent path of steadfast 
devotion engendered in them virtues and not vices.  The essence of their humanity is 
bereft of all accidental factors, and their lives are a continuous realisation of the total 
knowledge and love of which they are capable; to serve Śiva alone was their objective in 
life and their benign love towards the Lord and His devotees were unfathomable (PP. 
4162)714. Some of these devotees, sought out by Śiva himself to bestow His aruḷ (grace), 
enjoyed the divine thrill in their very being out of glowing love (PP. 871-907)715. In them 
we see the potential intellect, intuition, and will translating into a dynamic experiences 
and actions. 
                                                          
711 ‘<ridNa gzpe;J cUfp,d;gk; kpff; fspg;Gva;jpg; Ngrpdtha; jOjOg;gf; fz;zPhpd; 
 ngUe;jhiu khR,yh ePWmopj;J mq;F mUtpju kaph;rpyph;g;gf; $rpNa cly; fk;gpj;jpLthh; 
 nka;f;Fzk; kpf;fhh;’ (ng.G. 4157) 
 ‘epd;whYk; ,Ue;jhYk; fple;jhYk; ele;jhYk;  nkd;whYk; Japd;whYk; tpopj;jhYk; 
 ,ikj;jhYk; kd;WMLk; kyh;g;ghjk; xUfhYk; kwthik Fd;whj czh;Tilahh; 
 njhz;lh;Mk; Fzk;kpf;fhh;’ (ng.G. 4158). 
‘These are the men and women of true integrity, whose delight it is to serve God with a melting heart, 
while their lips stammer, their hair stands on end, their limbs tremble, and from their bodies floods of tears 
wash off the scared ash. Whether they stand or sit, lie or walk, eat or sleep, with their eyes open or closed, 
they never forget his dancing flower feet. Those who are genuinely his servants never shaken in their 
awareness of the Lord’ (PP. 4152-4153). 
712 “There is no one who can compare with them,” he said, “By their devotion they have attained me. By 
their single-mindedness they have conquered the world. They have no imperfection. No one else could 
reach a state of opposites. Now you are to join theirs. Their love for me has brought them untold bliss. They 
have passed beyond the play of opposites. Now you are to join their number’ (PP. 342).  
713  ‘...The whiteness of the ash reflects the purity of their hearts...’ (PP. 141).    
714 ‘… They have set their hearts on Śiva. These are they who by their service have attained the feet of the 
Lord’ (PP. 4162). 
715 Māṇakkañcāṟaṉ nāyaṉār did not hesitate to cut off the hair of his daughter on her wedding day to offer 
it to a mendicant. These and a few more instances stated in the Periya Purāṇam are the remarkable events 




The faithful love towards Śiva will result in equanimity (,Utpidnahg;G: 
Iruviṉaiyoppu)716, tranquillity (rhe;jk;: cāntam)717, fortitude (mbg;ghL: aṭippāṭu)718 and 
persistence (Mf;fpufk;: ākkirakam)719. These kinds of subjective states of the nāyaṉmār 
will have their culmination and fulfilment in external activities (PP. 3665-3752)720. The 
fruits of their saintliness or qualities, therefore, could be easily discerned in the lives of 
                                                          
716 It is an attitude of perfect equanimity towards meritorious or sinful deeds. Good example of this is found 
in the story of Tirunāvukkaracar. It is stated that ‘when human beings are bound to the rock of impurity by 
the chain of deeds, both good and bad, and sink in the ocean of births, the Five Letter Prayer will give 
release. So now it raised the nāyaṉmār on the rock from the depths of the sea’ (PP. 1399). 
 ‘,Utpidg; ghrKk; kyf;fy; Mh;j;jypd; tUgtf; flypy; tPo; khf;fs; Vwpl 
mUSk; nka; mQ;nrOj;J muir ,f;fly; xUfy;Nky; Vw;wply; ciuf;f Ntz;LNkh’. 
(ng.G. 1399). 
It must be also noted that the word ‘equanimity’ has several expression in Tamil. Tamil Lexicon of the 
Madras University uses the words ,Utpidnahg;G (Iruviṉaiyoppu) in the sense to explain the state of the 
soul in which it takes an attitude of perfect equanimity towards meritorious or sinful deeds Gz;zpa 
ghtq;fspy; rkGj;jpnra;JtpLif (Puṇṇiya pāvaṅ kaḷil camaputticeytuviṭukai). The word also signify the 
theme of extolling a woman maintaining equanimity during the separation of her husband. It is also used 
for a person who is resolute and steadfast rQ;ryufpjd; (Cañcalarakitaṉ). The word equanimity also means 
reconciliation rkhjhzk; (Camātāṉam) or to mean a state of mind of its difference to pain or pleasure 
RfJf;fq;fisg; nghUl;gLj;jhj kdepiy (Cukatukkaṅkaḷaip poruṭpaṭuttāta maṉanilai). However, in 
the Periya Purāṇam, it refers to the state of being in pure awareness of Śiva’s presence in life 
,Utpidnahg;G (Iruviṉaiyoppu). Here, the nāyaṉmār does not become attached to the world, rather they 
act as a ‘witness’ to the love of Śiva which is exemplified in their service to Him and His devotees.  
717  ‘...ehk; kfpo;e;J mspf;Fk; mit’ (ng.G. 2109) 
“We give you these gift with Joy’ (PP. 2109). 
The word tranquility (rhe;jk;: cāntam)  is described in Tamil Lexicon of the Madras University in number 
of ways. It refers to the quality of quietness, stillness and calmness (mkupf;if: amarikkai). It also denotes 
transparency (Jyf;fk;:  tulakkam), brightness (gpufhrk;: pirakācam), conscious waking state (edT: 
naṉavu). In the Periya Purāṇam it refers clarity of mental vision (kdj;njspT: Maṉatteḷivu) and in the 
sense of clear vision of truth (ew;fhl;rp: naṟkāṭci).  
718  ‘khR,y; tha;ik ney;thapy; kiwthh;’ (ng.G. 2107). 
‘... the flawless and truthful ...’ (PP. 2107). In another occasion it is narrated that ‘they have subdued their 
five proud senses, concentrated their minds upon a single point and offer worship at his feet’ (PP. 4164). 
 ‘...jUf;fpa Ik;nghwp mlf;fp kw;Wk; mth;jk; jhs;tdq;fp...’ (ng.G. 4164). 
The word fortitude (mbg;ghL: aṭippāṭu)  has several expression in Tamil. Tamil Lexicon of the Madras 
University uses the word to firmness or stability (cWjpahd epiy: uṟutiyāṉa nilai). It is also used to 
mean Strength, power, prowess, ability (rf;jp: cakti), firmness of mind, strength of will (jplk;: tiṭam) or to 
mean a man of  fortitude (tPuKs;std; : vīramuḷḷavan). In the Periya Purāṇam, it refers to the state of the 
nāyaṉmār and their attachment to the feet of God (jpUtbapy; <L ghL: truvaṭiyil īṭu pāṭu). 
719  ‘ ...jq;fs; nfhs;if ePjpapdpy; gpioahJ newpapy; epw;Nghh;...’ (ng.G. 4173).  
‘...they stand fast in the path of justice...’ (PP. 4173). 
Tamil Lexicon of the Madras University explains this word persistence (Mf;fpufk;: ākkirakam) in different 
ways. It means obstinacy (gpbthjk;: piṭivātam), firm attachment (tplhg;gw;W:  viṭāppaṟṟu), stability 
(epiyngWif: nilaipeṟukai) and also in the sense to struggle with stubbornness (mUKaw;rp naLj;jy;: 
arumuyaṟ ciyeṭuttal). In the Periya Purāṇam, it refers to the state of the nāyaṉmār’s firm attachment to the 
feet of God (jpUtbapy; <L ghL: truvaṭiyil īṭu pāṭu) and the stubbornness they have to stay with the Lord. 
720 Ciṟuttoṇṭar went to the extreme state of ecstatic behaviour of cutting his only son while his wife was 




the nāyaṉmār in terms of asceticism (JwT: tuṟavu) (PP. 4027-4043)721, strength of their 
character (rpwg;G: Ciṟappu) (PP. 650-830)722, purity (mfj;Ja;ik: akattuymai) (PP. 
507-549)723 and charity (fphpif: kiriyai) (PP. 1078-1205)724. As ascetics the nāyaṉmār 
derived pleasure in sacrificing their possessions. They did not aspire for mundane 
enjoyments nor were experience pleasures, since they had realised that such experience 
ephemeral in nature (PP. 4027-4043).725 Hence they longed for lasting joy which finds no 
measure. This attitude had made so tremendous an effect on them that they did not attach 
values to the earthly substances. As a result, they were able to sacrifice their belongings 
for the sake of their devotional pursuits. As they realized that they are part of the whole 
community of Śiva followers, they did not hesitate to sacrifice either part of the whole of 
their body.  
 
 The strength of their life character refers to a purified state of the nāyaṉmār’s 
personality which has relinquished the sensuous pleasures caused by the phenomenal 
                                                          
721 The life of Kaliya nāyaṉār who went on to the extent of cutting his throat to use the blood as oil for 
burning the temple lamps as he was poverty stricken can be cited as an example. In another instance it is 
narrated that the ‘Cēra king had reached the conviction that the benefits of kingly rule, the pursuit of riches, 
altruistic service and the practice of austerity all find their fulfilment in the feet of the Lord who dances in 
the sacred court at Tillai...’ (PP. 3770) 
 ‘ePLk;chpikg; Nghh; murhy; epfOk; gaDk; epiwjtKk; NjLk;nghUSk; ngUe;JizAk; 
 jpy;iyj; jpUr;rpw;wk;gyj;Js; MLk; foNy vdj; njspe;J mwpthy; vLj;j jpUg;ghjk; 
 $Lk; md;gpy; mh;r;ridNky; nfhz;lh; Nruh;Fyg; ngUkhd;’ (ng.G. 3775). 
722 Kaṇṇappar, whose intense love towards Lord Śiva was matchless, had the courage to pluck his eyes to 
block the bleeding in the eyes of the Lord is an clear example.   
723 Amarnīti was emboldened to climb on the one plate of the balance, while the other one contained a piece 
of loin-cloth. When all his wealth did not make the balance erect, he had decided to show his integrity and 
honesty to the saint (here too Śiva in disguise) by himself climbing on the balance.  
724 Tirukkuṛipputtoṇṭar too resolved to end his life dashing his head against the stone in order to save his 
reputation and prestige. He could not return the saint’s wear (again Śiva) after washing and drying up, 
owing to unexpected (but God-designed) rain.  
725 The typical example of this is Kaliya nāyaṉār. The nāyaṉār was emboldened to climb on the one plate 
of the balance, while the other one contained a piece of loin-cloth. When all his wealth did not make the 
balance erect, he had decided to show his integrity and honesty to the saint (here too Śiva in disguise) by 




world and has attained patience and fortitude (PP. 908-924)726. As the ascendancy of their 
self-centred life has been annihilated, the nāyaṉmār attunes itself to the steady and 
invigorating spell of religious life. In the life history of the nāyaṉmār in the Periya 
Purāṇam, there are number of instance to substantiate these attitudes (PP. 4060-4068)727. 
Owing to their faith in prayer, conviction on worship and on the efficacy of unfailing aruḷ 
(grace) of Śiva, the nāyaṉmār did not deviate from the life of devotion and dedication 
(PP. 939)728. Even though their day to day life was interrupted due to the tests of Śiva, 
never did they alter their course of living, but stood firm on their life of charity, 
compassion and determination. As the nāyaṉmār had been deeply immersed in the love 
of the Śiva, it was but easy for them to revitalize their heart in the field of religious 
experience. Cēkkiḻār, while explaining the life of Kuṅkuliyak Kalyar nāyaṉār asserts that 
for such a devotee Śiva would stand erect from His bending posture (PP.831-865)729.  
  
At the same instance, Cēkkiḻār praise the purity of each nāyaṉmār while 
introducing him to the readers. In a single sentence, ‘Pūcum nīṟupōl uḷḷum puṉitarkaḷ’ 
                                                          
726 It is narrated that even in poverty; the nāyaṉār worked as a day labourer in the paddy fields, and with 
unwavering devotion used the paddy which he received as wages to make a meal for the Lord. Through all 
this, his wife remained unfailingly loyal to him. She gathered leaves from the garden, cooked them and 
kept them in a pot for her husband to eat, while he dutifully continued his service for the Lord. 
727 Kaṇampulla nāyaṉār used to sell grass and with that earning, light the lamps in the temple. As the 
region was desolated due to famine, he could not get even a fistful of grass to sell and get oil. Hence he was 
determined to burn his long hair to burn the lamps and executed his decision (PP. 4060-4068).  
728 Cēkkiḻār notes that Āṉāyar nāyaṉār came into the world to bring glory to his caste, by the willing 
service which he rendered to all who wore the pure white holy ash. To the Lord Śiva alone he offered the 
worship of his heart and hands and voice (PP. 939). 
 ‘Mah;Fyj;ij tpsq;fpl te;J cjak; nra;jhh; JhaRlh;j;jpU ePWtpUk;G njhOk;G 
 cs;shh; thapdpd; nka;apd; tOj;Jk; kd;j;jpd; tpidg;ghypd; NgAld; MLgpuhd; 
 mb my;yJ Ngzhjhh;’ (ng.G. 939) 
729 The nāyaṉār was used to purchasing a perfumed substance called ‘kuṅkuliam’ (Fq;Fypak;) i.e. 
dammar and derived ecstatic joy in offering it to Śiva temple for worship. He even went to the extent of 
selling his wife’s sacred ornament (tāli: jhyp) and brought ‘kuṅkuliam’. At Tiruppanandal temple the king 
was sorrow-stricken as the Śiva-liṅga was not brought upright even by a number of elephants. The nāyaṉār 
made up his mind either to make the idol erect or lose his life. He tired one edge of the rope to the idol and 




(G+Rk; ePUNghy; cs;Sk; Gdpjh;fs;) (PP. 141)730 Cēkkiḻār depicts the true nature of the 
nāyaṉmār’s character that they are pure subjectively, as they outwardly smear white 
ashes. These symbols such as white ashes and sacred beads made the nāyaṉmār 
externally pure, while the recital of the Five-Lettered-Prayer made them internally pure 
(PP. 3632)731. It shows that purity is a pre-requisite to be pure externally as is required to 
be internally pure also. The nāyaṉmār also seldom had yielded to the temptations of the 
flesh. Rather they maintained balance in all their endeavours owing to worship and love. 
As we have already seen, the nāyaṉmār were able to sacrifice either the whole or part of 
their body because of the meagre significance they attached to the demands of the flesh 
(PP. 4027-4043)732. Almost all the nāyaṉmār categorically declare that the body and its 
constituent organs hamper their spiritual. The whole narration of the Periya Purāṇam 
elaborates the path adopted by the nāyaṉmār to overcome the lure of the flesh and to 
carry out the religious obligation (PP. 4044-4050)733.   
 
 It should be stated that the large number of nāyaṉmār had taken adequate care to 
combat evil thoughts, due to their poignant prayers and deep involvement in the religious 
activities (PP. 1042)734. They loved other devotees as themselves and expressed mercy 
                                                          
730  ‘...The whiteness of the ash reflects the purity of their hearts...’ (PP. 141).    
731  ‘... rpj;jk; njspar; rptd; mQ;RvOj;J XJk; tha;ik epj;jk; epakk; vdg;Nghw;Wk; 
 newpapy; epd;whh;’ (ng.G. 3637) 
‘…He was steadfast in the daily discipline of reciting Śiva’s Five-Letter-Prayer, as the means of gaining 
insight’ (PP. 3637). 
732 Kaliyanāyaṉār cut his throat to use the blood as oil for burning the temple lamps, as he was poverty-
stricken.  
733 In these verses narrates Cēkkiḻār the story of Catti  nāyaṉmār who cut out the tongue which spoke of the 
devotee of the Lord with disrespect (PP. 4044-4050). 
734  ‘mUkiwg; gad; Mfpa cUj;jpuk; mjid tUKiwg; ngUk; gfYk; 
 vy;ypAk; tOthNk jpUkyh;g; nghFl;L ,Ue;jtd; midath; rpy ehs; 




even to those who intended to murder them (PP. 608-649)735. In the community of 
devotees, there prevailed only devotion and equanimity devoid of enmity, exasperation, 
prejudices and insidious deeds736. Further, the nāyaṉmār believed that Śiva is the pioneer 
person in extending mercy to the enemies as well as to the destitute (PP. 1637)737. Śiva’s 
gracious deeds of drinking poison to save the universe, wearing the crescent and Ganges 
                                                                                                                                                                             
‘He would chant the hymn day and night without ceasing, like Ayaṉ seated on the lotus. After chanting thus 
for a period of several days together, the pleasure of Umā’s Lord, he would attain the state of 
concentration’ (PP. 1042). 
735 The story of Ēṉātiṉātaṉ is a clear example of this. The nāyaṉār was a distinguished member of the 
toddy-tapper caste. Now in that town there lived another man who followed the same profession, named 
Aticūraṉ who was extremely arrogant and conceited, and believed that there was no more skilled than 
himself in the field of swordsmanship. However, his employment as an instructor in that art began to 
decline, and with that the income of his heredity profession diminished too. Mean, just as the light of the 
moon grows dim while the sun rises in the morning sky, while Ēṉātiṉātaṉ was prospering. On account of 
this Aticūraṉ conceived an implacable hostility towards Ēṉātiṉātaṉ. Aticūraṉ called for a fight with 
Ēṉātiṉātaṉ and his people. The two warrior groups met in the specified place. The entire battle very soon 
took a turn with the side of the jealous Aticūraṉ loosing in front of the mountain bowed Lord's devotee i.e. 
Ēṉātiṉātaṉ. Aticūraṉ was defeated and he ran away from the field. Determined to kill Ēṉātiṉātaṉ, Aticūraṉ 
made a dubious plan and in Ēṉātiṉātaṉ sent across a message that without the loss of other lives they both 
could fight at some other place. Aticūraṉ knowing that the devotee respects the Holy Ash more than his 
own life and that he would never harm the people, who smear that holy substance, smeared his forehead 
with the white ash. He never used to wear that holy symbol before! When Ēṉātiṉātaṉ saw the holy symbol 
on Aticūraṉ forehead, he was shocked at the sight. He had never seen it on his forehead. The presence of 
the Holy Ash indicated that he had become a devotee of the Lord Śiva. So thinking that killing a devotee of 
Śiva and he was ready to sacrifice his life for the glory of Holy Ash. The Lord intervened and saved 
Ēṉātiṉātaṉ. Let the compassionate thinking of Ēṉātiṉātaṉ in thinking good even for the opponent who 
wanted to kill him be praised recalls Cēkkiḻār.  
736 In a beautiful stanza, Cēkkiḻār delineates the evolving world its dense obscurities and the two most 
intimate lovers of Śiva - Campantar and Tirunāvukkaracar in the unity of one-pointed consciousness. In 
this case Cēkkiḻār did not see two seers! The love energy of Śiva in Sakti, the moving principle of grace, 
clears the clouds of unknowing before the unifying and unanimous vision of truth perceived by the child of 
wisdom i.e. Campantar and noble Tirunāvukkaracar at the Vedaranyam temple: 
 ‘mUs; ngUF jdpf;flYk; cyFf;F vy;yhk; md;G nrwp flYkhk; vdTk; Xq;Fk; 
 nghUs;rka Kjy;irt newpjhd; ngw;W Gz;zpaf; fz; ,uz;L vdTk; Gtdk; ca;a 
 ,Us; fLcz;lth; mUSk; mfpyk; vy;yhk; <d;whs; jd; jpUtUSk; vdTk; $bj; 
njUs; fiyQhdf; fd;Wk; muRk; nrd;W nrQ;ril ahdth; Nfhapy; rhh;e;jhh; md;Nw’ 
(ng.G. 1455). 
‘...They were like an incomparable sea of grace, an ocean of love for all the world; or like a sacred pair of 
eyes for the way of Śiva, the first among religions; or the very embodiment of the grace of Him who drank 
the dark poison to save the world and the grace of her who gave birth to all the world’ (PP. 1455). 
It is also stated that both of these nāyaṉmār stepped into divine presence in a crescendo of love ineffable 
and experienced the bliss of Śiva. Two of them were bound to one another in genuine and heartfelt love, 
and together conceived the desire to worship the feet of him...’ (PP. 1454) 
 ‘... cs;sk; epiw fhjypdhy; xUth; xUthpy; fye;j cz;ikNahLk; nts;sePh;j; 
 jpUj;Njhzp tPw;wpUe;jhh; Roy; tz;q;Fk; tpUg;gpd;kpf;fhh;’ (ng.G. 1454). 
737  ‘jpUmUs; ngUikia czh;thh; vk;gpuhd; jUk; fUiz nfhy; ,J...’ (ng.G.1642). 
“…He realized then how great is the grace of the Ruler of the gods. “So this is what the mercy of the Lord is 




on his mattered locks, smearing the white ashes all over the body shedding tears out of 
compassion towards the demolition of the three cities of the demons, paved the way for 
shaping the lives of the nāyaṉmār towards piety, compassion and deliverance (PP. 2638, 
363)738. Cēkkiḻār shows as to how Śiva compassionately condescends to the extent of 
helping His sincere devotees to get rid of their suffering in the form of a sage both mild 
and terrible.  
 
  It is for this reason the following then can be considered as indicating the nature 
and function of saintliness according to Cēkkiḻār. That the nāyaṉmār wore sacred objects 
so as to exemplify identification and recognition. They patronised the appropriate service 
akin to Śiva worship. They led a life of service based on love. The nāyaṉmār did not 
refrain from serving their fellow devotees at any cost. At the empirical level they had 
different occupations to eke out livelihood. Each profession was respected and was the 
basis for building up the rapport with Śiva and His fellowmen. The women saints equally 
proved their eminence in the spheres of worship, service and sacrifice. They experienced 
divinity in every walk of life and finally resolved in the life of communion with God. 
They believed and exemplified that the worship of the Lord will engender in self-
                                                          
738 It is this stated that the nāyaṉār sang “To save the gods, you turned the poison into nectar and drank it 
down! For the sake of Mārkkaṇṭēyar, you destroyed Kālaṉ! Today, for your servant’s sake, may your glory 
be diffused throughout the world!” (PP. 2643).  
 ‘MyNk mKjk; Mf cz;L thdth;f;F mdpj;Jf; fhyid khh;f;fzlh;f;fhf; 
 fha;e;jid mbNaw;F ,d;W Qhyk; epd; GfNoMf Ntz;Lk; ehd;kiwfs; Vj;Jk; 
 rPyNk Mythapy; rptngUkhNd vd;whh;’ (ng.G. 2643). 
In another occasion it is stated that ‘When for the salvation of the world the Lord drank the poison from the 
sea of milk, it might have seemed as if it was the force of human penances that prevented him from 
swallowing it. In fact it was the Lord himself who checked the poison and held it in his throat. On this 
account, the potter’s wife, who surpassed Aruntai in chastity, used to venerate the throat of the Lord Śiva, 
by continuously repeating “Holy blue throat”, or “Tiru Nīlakaṇṭam” (PP. 363). 
 ‘mth; jq;fd; kidtp ahUk; mUe;jjpf; fw;gpd; kpf;fh; Gtdq;fs; ca;aIah; nghq;F 
 eQ;R cz;z ahk;nra; jtk; epd;W jLj;jJ vd;dj; jife;J jhd; jhpj;jJ vd;W 




integration and culminate in congregation. The individual practice will have its impact on 
social integration and communal harmony.  
 
This saintliness of the nāyaṉmār allows them to seek universal peace - peace at all 
levels of men of goodwill. Peace followed in the footsteps of the nāyaṉmār and where it 
was thwarted, these nāyaṉmār ruthlessly purged all discordant factors so that concord 
might prevail. Equanimity in thought, word, and deed was acknowledged to be the 
criterion whereby the community attained to its proper stature. Whenever peace prevailed 
in the Tamil region, the communal life of the Śiva-devotees attained a high standard of 
excellence in all sphere of activity. Cēkkiḻār cites many situations where unity of 
direction becomes necessary in order to secure efficiency in collective action of any kind. 
The episode of Campantar trying to restore the Śaiva way of life as narrated in the of the 
Periya Purāṇam (PP. 2522-2779) is a clear example not only of the path of collective 
action mooted by Kulacciṟaiyār nāyaṉār, the Prime Minister, and Maṅkaiyarkkaraci, the 
Queen, under the inspiring unity of direction afforded by the young Campantar in order 
to vanquish the flowering of other cults in the Tamil region, to establish peace but also of 
the assurance that the presence of Śva enthroned in his heart would prove beneficial and 
faultlessly good to all Śiva’s chosen devotee (PP. 2707)739.  
 
In this episode (PP. 2522-2779) Cēkkiḻār narrates that Pāṇṭya territory of his time 
was overrun by Jains and the Pāṇṭya king had abandoned the Śaiva faith, and Campantar 
was called upon by the Queen Maṅkaiyarkkaraci and the Prime minister Kulacciṟaiyār 
                                                          
739  ‘… gQ;rtd; ehl;LNshh;f;F ey;newp fhl;l te;jhh; ehd;kiw thote;jhh;’ (ng.G. 2712). 
‘…to uphold the four Vedas and to demonstrate the path of righteousness to the people of Pāṇṭya realm’ 




nāyaṉār to avert the distress of the people and to restore peace and the Śaiva faith to its 
pristine glory. Campantar assured everyone that the presence of Śiva enthroned in his 
heart would prove beneficial and faultlessly good to all Śiva’s chosen devotees. Cēkkiḻār 
describes in clear terms Campantar first appearance in the Court of Maturai (PP. 
2631)740.  At the end one could see the victorious culmination of Campantar’s venture 
into the domain of Maturai, and his courageous vindication of the supreme love and aruḷ 
(grace) of Śiva on the banks of Vaikai river at Tiruvedakam. Campantar sang his famous 
Tirupasuram Ode (jpUg;ghRuk; Xil) of twelve verses and it was written on palm leaf, 
while the Jains wrote down their salient doctrine – Atti-Natti (mj;jp-ehj;jp : ‘it is and it 
is not’), and both parties floated their scroll on the river. It was a historic occasion which 
demonstrated to the world, the infallible Truth of Śaivism and the glory of Śiva.    
 
Tirupasuram embodies the vision of Śiva and the teachings in the Vedas and the 
Śaiva Āgamas in a nutshell. In ten scintillating verses Cēkkiḻār comments in detail on 
each of the twelve verses with meticulous care and sums up the fulfilment of the Śaiva 
way of life, and his closing line is indeed memorable (PP.2746)741. Cēkkiḻār 
interpretation of this holy hymn can be acclaimed as the quintessence of the infallible 
truth of Śiva-jñāṉam (rptQhdk;). It is a first-hand realisation of the blessed experience of 
                                                          
740 There they beheld enraptured the embodiment of divine wisdom, the sole champion of the four Vedas, a 
crescent moon that enlightened heaven and earth alike, the source of seven kinds of music that extols the 
glory of the Lord’ (PP. 2631). 
 ‘Qhdj;jpd; jpUTUit ehd;kiwapd; jdpj;Jizia thdj;jpd; kpirmd;wp 
 kz;zpy; tsh;kjpf; nfhOe;ijj; Njd;ef;f kyh;f;nfhd;iwr; nrQ;rilahh; rPh;njhLf;Fk; 
 fhdj;jpd; vOgpwg;igf; fz;fspg;gf; fz;lhh;fs;’ (ng.G. 2631).   
741 ‘...True wisdom consists in loving God...’ (PP. 2746) 
‘... Qhdk; <rd;ghy; md;Ng...’ (ng.G.2746).  
For Cēkkiḻār commentary on Tirupasuram (PP. 2724-2746), see Appendix IV.  Cēkkiḻār notes that the gist 
of the hymn inscribed on the leaf was that our Lord Śiva is all in all (PP. 2750). 
 ‘vk;gpuhd; rptNd vy;yhg; nghUSk; vd;W vOJk; Vl;by; jk;gpuhd; mUshy; 




Śiva effected by His plenum of aruḷ (grace). In his explanation of the Tirupasuram, 
Cēkkiḻār extols the beauty of Śiva as all pervading yet indwelling in aruḷ (grace) ineffable 
in the depths of those who seek Him in infinitude of love unto His most gracious feet. 
The most exalted illumination is radiant love, so perfect in Śiva.  
 
What is of significant of this episode is the excellence of the path of collective 
action, mooted by Tirunāvukkaracar, Maṅkaiyarkkaraci and Kulacciṟaiyār nāyaṉār 
under the inspiring unity of direction afforded by Campantar in order to vanquish the 
autocratic monopoly of the king from the Pāṇṭya territory and to avert the distress of the 
people and to restore the Śaiva faith to its pristine glory. This shows the unity of one-
pointed consciousness, unanimous vision of truth experienced by the nāyaṉmār which 
can be characterised as the strength of their personality. At the end of the narration of this 
episode of Campantar effecting changes and transforming the common people to live the 
Śaiva way of life:  It emerges that the kingdom of the premier Tamil state were won over 
by the will of Śiva working in and through the enlightened Campantar. Wrong was 
righted; justice and the Śaiva way of life was upheld (PP. 2761)742; the temple of Śiva-
Alavai at Maturai became a power centre (PP. 2775)743 and the river Vaikai was filled to 
the brim with the waters of Śiva’s aruḷ (grace). In this masterpiece of divine-human 
relationship between the nāyaṉār and Śiva, integral oneness was seen to be the root of 
                                                          
742  ‘...epjpak; Ntj ePjp MfpNa epfo;e;jJ vq;Fk; Nkjpdp Gdpjk; Mf ntz;zPw;wpd; tphpe;j 
 Nrhjp khjpuk; Jha;ik nra;a’ (ng.G. 2761). 
‘…as a result, the justice which he administered throughout the land came into accord with the justice 
promulgated by the Vedas. The radiance of the holy ash spread far and wide…sanctifying the world’ (PP. 
2761) 
743  ‘kPdtd; NjtpahUk; Fyr;rpiwahUk; kpf;f Qhdkrk; ge;jh; ghjk; ehs;njhWk 
 gzpe;J Nghw;w Mdrz;igah; NfhdhUk; Mytha; mkh;e;jhh; ghjk;...’ (ng.G. 2775). 
‘While the Pāṇṭiya queen and Kulacciṟaiyār daily paid homage at Campantar’s feet, he himself 




being good (PP. 440-466)744. The nāyaṉmār of different grades in the Periya Purāṇam 
were all energised by the power of goodwill and harmony, emanating from their servitude 
to Śiva: Human living involves unity, as unity involves goodness was amply 
demonstrated not only in this moving spectacle, but also in the life of every one of the 
nāyaṉmār narrated in the Periya Purāṇam. 
 
However, what is important to note here is that Cēkkiḻār had a conventional set of 
metaphysics, religious and cultural myths, and ideals of moral and social order, a 
mystical vision of the universe, world-view, philosophies and theologies which shaped 
his interpretation of the nāyaṉmār’s saintly conduct of life and moral vocation i.e. the 
Śaiva ‘way of life’ (neṟi: newp) and which is upheld as Śaiva- neṟi (irt-newp) (PP. 
4118)745.  Moreover, it is within this framework of belief, in the Periya Purāṇam that 
Cēkkiḻār recollects the life of the nāyaṉmār with his emphasis unity of everything is Śiva 
(PP. 350)746 and of humanizing effect on nāyaṉmār’s lives (PP. 337)747, of their ultimate 
                                                          
744 The classical example for this is the narration of the story of Iḷaiyāṉkuti Māṟaṉ. The nāyaṉār used the 
wealth of the produce of his farms in extending his hospitality and generosity to all who stood in the need 
of his help. Gradually he faces landslides and periodic droughts and floods ruined his crops and his harvest 
failed, so that he found himself in indigent circumstances. Even so, he struggled to continue his service and 
made personal sacrifices. One day Śiva disguised as age old man sought hospitality. His wife who shared in 
every way his large-hearted willingness to offer the stranger an appetising meal prepared a rice meal and 
curry and served the hungry pilgrim with great devotion. The saintly sage blessed them with a vision of 
Śiva and by his grace they attained the goal of self-realisation. The nāyaṉār’s values did not line in his 
possessions or in his actions, but in his insatiable love of Śiva. To serve a servitor of Śiva is to serve Śiva 
himself. Here one’s mode of living takes precedence over ‘having’. The nāyaṉār’s vision of Śiva was 
turned to the eternal verities of truth, love and wisdom, and hence, Cēkkiḻār bows to this selfless servitor in 
recognition of his servitude to others as service done to Śiva. 
745 ‘irtnewp itjpfj;jpd; jUknewp nahLk; jiog;g...’ (ng.G. 4118).  
 ‘The Śaiva path and the way of virtue prescribed in the Vedas flourished...’ (PP. 4118). 
746  ‘MjpMa eLTk; Mfp msT,yh msTk; Mfpr; NrhjpMa; czh;Tk; Mfpj; 
 Njhd;wpa nghUSk; Mfpg; Ngjpah Vfk; Mfpg; ngz;Zk; Ma; MZk; Mfpg;...’ 
(ng.G. 350). 
‘He is the beginning and middle, measure without measure, light of understanding, all created matter, one 
without division, male and female…’ (PP. 350). 
747  ‘kd;ngUe;jpU khkiw tz;L #o;e;J md;gh; rpe;ij myh;e;j nre;jhkiu 




desire of serving him alone - that inspired and changed their life. Such foundational 
perspectives, Cēkkiḻār believes, also gave a vision and inspired a new dynamism to the 
nāyaṉmār’s moral integrity and awareness. In this way, Cēkkiḻār reflects the community 
of the nāyaṉmār as exemplifying its own moral character, shaped by its own traditional 
stories, rituals and symbols. Its purpose and vocation as he observes ‘the way of Śiva is 
the eternal, true way, and it is the Śaivite way that is the eternal way of deliverance’ (PP. 
2723)748. 
 
Cēkkiḻār acclaims that Campantar embodied the excellent attributes reflected by 
all the consecrated servitors of Śiva and Śaiva way of life i.e. Śaiva- neṟi (irt-newp) 
(PP.1904)749. More poignantly, there is a moving reference in the Periya Purāṇam, which 
recounts the evolution of Cākkiyar nāyaṉār as a Śivajñāani (rptQhdp) i.e. one who has 
the knowledge of Śiva, who learnt to practice out of conviction the precepts of Śaivism 
even though he was brought up as a Buddhist (PP. 3641-3658). In the course of his 
spiritual life, he discovered his intimate allegiance to the Śaiva- neṟi (irt-newp) and by 
Śiva’s aruḷ (grace) became convinced of the validity of the path of Śiva (‘irtnewp 
my;ytw;Wf;F ,y;iy vd’ : Śaivaneṟi allavaṟṟukku illai eṉa), truth of reality of Śiva 
(ca;tifahy; nghUs; rptd; vd;W: uyvakaiyāl poruḷ Śivaṉ eṉṟu),  and the four 
cardinal truths of Śaiva pathways – that there is the deed, the door, the consequence of 
                                                                                                                                                                             
‘His sacred feet, like the red lotus, blossom in the heart of those who love him. Around those feet, like 
beetles round the lotus flower, resound the everlasting Vedas, now those feet stand before me, unworthy as 
I am, and have vouchsafed to me the wine of heavenly bliss’ (PP. 337).  
748  ‘...epyTnka;e;newp rptnewp vd;gJk;...’ (ng.G. 2723). 
749  ‘Ntjnewp jioj;J Xq;f kpFirtj;Jiw tpsq;fg; G+jguk; giunghypag; 
 Gdpjtha; kyh;e;jOj rPjts tay;Gfypj; jpUQhdrk;ge;jh; ghjkyh; 
 Jiyf;nfhz;L jpUj;njhz;L guTthk;’ (ng.G 1904). 
‘For the advancement of the religion of the Vedas, for the glory of the Śaivite path and for the benefit of all 
living creatures, Tiruñāṉa Campantar … opened his mouth and cried. Now I place my head beneath his 




action and the one who awards deserts to the doer (‘nra;tpidAk; nra;thDk; mjd; 
gaDk; nfhLg;ghDk; nka;tifahy; ehd;F MFk;: seyviṉaium ceyvāṉum ataṉ 
payaṉum koṭuppāṉum meyvakaiyāl nāṉku ākum) (PP. 3645)750. The nāyaṉār realised 
that is was only Śaiva- neṟi (irt-newp) that showed the path to realizing Śiva’s aruḷ 
(grace) and by his silent devotion, he followed from within the light Śiva and release. He 
realized that ostentatious outward rituals and forms of worship did not matter, so long as 
he took to ceaseless remembrance of the name of Śiva. While outwardly remaining in the 
Buddhist fold, he attained the feet of Śiva and has an honoured place in the Periya 
Purāṇam as a servitor of Śiva751.  
 
It is an observable fact that, in the introduction to the Periya Purāṇam, Cēkkiḻār 
also highlights the story of Maṉu752 so as to affirm the basis of the Śaiva- neṟi (irt-
                                                          
750  ‘nra;tpidAk; nra;thDk; mjd; gaDk; nfhLg;ghDk; nka;tifahy; ehd;F MFk; 
 tpjpj;j nghUs; vdf;nfhz;Nl ,t;,ay;G irtnewp my;ytw;Wf;F ,y;iy vd 
 ca;tifahy; nghUs; rptd; vd;W mUshNy czh;e;J mwpe;jhh;’ (ng. G, 3645).  
751 It must be noted that the transition of Cākkiyar nāyaṉār who became a Śaivite and Tirunāukkaracar 
switching over to Śaivism from Jainism as ‘conversions’. The idea of conversion portrayed in the Periya 
Purāṇam may seem to be a steady and gradual development as in the life of Cēramān Perumāl who 
realized the transitory nature of the worldly treasures and of his kingdom of earth. Hence, conversion is the 
larger world-conciousness now pressing in on the individual mind often it breaks suddenly and becomes a 
great new revelation. This is the first aspect of conversion: The person emerges from a smaller limited 
world of existence into a larger world of existence. His life becomes swallowed up in a larger purpose of 
life. Renunciation of the momentary pleasures and seeking lasting inner peace are the important factors of 
religious conversion. Howeer, the moment the nāyaṉmār realize the sublime nature or divine arul, two 
kinds of experience lead their path. One, an inner transformation which is spontaneous process and the 
second and elevation from the empirical level to a higher realm. This idea may be substantiated from the 
life-portrayal of Tirunāukkaracar. As soon as He smeared the white ashes offered to him by his sister on 
his return from the Jain fold, he felt immensely free from the internal as well as external darkness. The term 
‘ngUtho;T: Peruvāḷvu’ may signify the notion of the emergence of a new life in the spiritual sphere.  
752 It is narrated that ‘this was the ancient city that was ruled by king Maṉu who was descended from the 
sun ... as guardian of all earthly creatures, he was their eyes and their way of life ... by virtue of his fairness 
in reconciling even with his very enemies, he was known as “The Just” and crowned with the title 
“Maṉunīti Dharman” or “The Sustainer of the Moral Order”. As noted in the ancient texts, he, the king, 
made sure that the Lord of the Vedas is worshipped and glorified in his kingdom. He steadfastly followed 
the path of virtue in his private, family and public life. He punished the evil doers, and with the support of 
the other kings, it is he who maintained the order of the world’ (PP 98-102). Further, it is stated, that this 
king who sought justice for the mother cow which lost its calf allegedly killed by the king’s son, and 




newp) Śaiva way of life. Cēkkiḻār presents Maṉu as the voice of an individual 
conscience; ‘he was their eyes and their very life’ (PP. 99)753. He is symbol of the truthful 
way of life worthy of administration and reverence; ‘he was known as “the just” and 
crowned with the title “Maṉunīti”’ (PP. 100)754, ‘He was the guardian of all life ... His 
rule was based on justice’ (PP. 118)755; ‘he steadfastly followed the path of virtue in his 
private, family and public life’ (PP 102)756; these serve as the paradigmatic source of 
ethics and morality – ‘what maṉu says is medicine’ (Crawford, 1995, p. 25). He is to be 
held as the icon of righteousness – ‘like king Maṉu, the Lord will bestow his grace on 
those who follow the path of virtue’ (PP. 135)757.   
 
 After having showered his praise on king Maṉu, what is distinctive and even more 
unique to the narration is that, Cēkkiḻār goes into further detail. He underlines the fact 
that ‘the Lord appeared to king Maṉu and granted him abundant aruḷ (grace)’ (PP. 
134)758. He is ‘the Lord of all virtue (mwthdhh;: aravāṉar) ... He bestows his grace on 
those who follow the path of virtue’ (PP. 135)759. By reference to Śiva as aravāṉar 
(mwthdhh;) i.e. the Lord of all virtue, Cēkkiḻār first seems to affirm that Śiva is the 
                                                                                                                                                                             
of the whole world. Eventually, my rule is based on justice’ (PP 118-119) and he ordered the death of his 
son. At the end of the narration Cēkkiḻār points out that the ‘Supreme Lord, is the Lord of all virtue who 
dwells in the temple, sensing what had happened, the Lord appeared to king Maṉu and granted him 
abundant grace’. In a similar manner, ‘as of king Maṉu, the Lord will bestow his grace on those who follow 
the path of virtue’ (PP 130-135). 
753  ‘kz;zpy; tho;jU kd;caph;fl;F vyhk; fz;Zk; MtpAk; Mk; nghUq;fhtyd;...’ 
(ng.G. 99). 
754  ‘...nrw;wk; ePf;fpa nrk;ikapd; nka;k;kDg; ngw;w ePjpAk; jd;ngah; Mf;fpdhd;’ (ng.G. 100). 
755  ‘kd;caph; Gue;J itak; nghJf;fbe;J mwj;jpy; ePLk; vd;newp ed;why; vd;Dk; 
 vd; nra;jhy; jPUk; vd;Dk;...’ (ng.G. 118). 
756  ‘mwk; nghUs; ,d;gk; Md mwnewp tohky; Gy;yp kwk;fbe;J murh; Nghw;w...’ (ng.G. 102). 
757  ‘,idatif mwnewpapy; vz; ,we;Njhh;f;F mUs;Ghpe;J...’(ng.G. 135). 
758  ‘nghd; jaq;F kjpy; MUh;g; G+q;Nfhapy; mkh;e;j gpuhd; ntd;wp kD Nte;jDf;F 
 tPjpapNy mUs;nfhLj;Jr; nrd;wUSk; ngUq;fUizj; jpwk; fz;L jd; mbahh;f;F 
 vd;Wk;vsp tUk; ngUik Vo; cyFk; vLj;J Vj;Jk;’ (ng.G. 134). 




source of all virtues. It is in Him one has to be confirmed. It is He, secondly, Cēkkiḻār 
recounts, bestows his aruḷ (grace) on those who follow the path of virtue. Thirdly by 
placing his emphasis on Maṉu as one whose ‘rule was based on justice’ (PP. 118)760 and 
his emphasis that justice must follow the same canons for a king’s son as for the cow, and 
all the lowliest creatures of his state, and that any type of promise once made should be 
honoured, prove that love which fulfils the law does not supersede the law; it give 
profound meaning to life (PP. 124-127)761.This whole narration shows that the path way 
to Śiva pursued by Maṉu, as presented in the Periya Purāṇam, indicates Cēkkiḻār 
emphasises the truth of the profundity of working of love in the core of one’s self and its 
exposition in the outward acts and words of the king and that the ‘justice’ (ePjp: nēti) (PP. 
100)762 followed by the king is Śiva-nēti (irt ePjp) as the norm of justice is found in 
Śiva (PP. 135)763.  What should be noted in this episode is that Śiva-nēti (rpt-ePjp) is 
consistent with the self-integration and self-realization of a man – one who has done, in 
this case Maṉu, what there was to be done in love upholding the Śaiva way of life. 
Hence, Śiva-nēti (rpt-ePjp) revitalises the law of love and harmony and the balanced 
code of justice effected by the benign use of the aruḷ (grace) of Śiva externally and 
internally. 
 
                                                          
760  ‘kd;caph; Gue;J itak; nghJf;fbe;J mwj;jpy; ePLk; vd;newp ed;why; vd;Dk; 
 vd; nra;jhy; jPUk; vd;Dk;...’ (ng.G. 118). 
761 It is narrated vividly that the king exclaimed “Let us leave on one side what you have said about past 
practice,” he continued, “Your argument overlooks the basic reality of justice. Tell me: where in the world 
has any cow with painful sighs and lamentation rung a bell like this and then collapsed? My son has taken 
the life of a creature born here, the home of the great Lord ... Therefore, understand this, he must be put to 
death. That is the drastic deed that needs to be performed. There is no other way. I cannot allay the sorrow 
which this cow feels in its heart. But it is right that I too should endure the pain which it has suffered.” (PP 
130-135). 
762  ‘...nrw;wk; ePf;fpa nrk;ikapd; nka;k;kDg; ngw;w ePjpAk; jd;ngah; Mf;fpdhd;’ (ng.G. 100). 




 In the Periya Purāṇam we see, therefore, that the dynamic Śiva-nēti (rpt-ePjp) at 
work as the cosmic law and as the universal law. At first, Cēkkiḻār asserts that the entire 
cosmos exists in Śiva and his activity. He narrates Śiva as ‘the Lord of creation’ (PP. 
136)764. Elsewhere he affirms, ‘the Lord performs his sacred dance, and so that the seven 
worlds may have life’ (PP. 241)765 and Cēkkiḻār elaborates that the nāyaṉmār’s ‘senses 
were all subsumed in the act of seeing, the four faculties of his mind in meditation, and 
the three qualities in pure enlightenment at the awesome sight of the Lord in his ecstatic 
dance’ (PP. 252)766. In this manner, Cēkkiḻār asserts that the world is created, sustained 
and guarded from divisive evil effects by Śiva, to lead all humanity to the just path and 
thereby reach unalloyed bliss, through his ‘act’ of dancing: ‘the act, the agent, the fruit of 
action and the one who bonds the fruit of action to the agent:  he learnt that these four 
basic elements constitute the reality’ (PP. (PP. 3645)767. The cosmos is identified with the 
‘act’ of Śiva and seeing such a divine ‘act’ not only discharges an ultimate aspiration but 
it also carries within it a moral injunction, to ‘act’ humanly because ‘action’ is the 
fundamental aspect and the law of human nature (PP. 2728, 2733, 2735, 2738)768. The 
                                                          
764  ‘Mjp Njth;...’ (ng.G. 136). 
765  ‘,lk; kUq;F jdpehafp fhz Vo;ngUk; Gtdk; ca;a vLj;J elk; etpd;wUs; 
 rpyk;G xypNghw;Wk;...’ (ng.G. 241). 
766  ‘Ie;JNgh; mwpTk; fz;fNs nfhs;s msg;G mUk; fuzq;fs; ehd;Fk; rpe;ijNa 
 Mff; Fzk; xU %d;Wk; jpUe;J rhj;JtpfNk Mf ,e;Jtho; rilahd; MLk; 
 Mde;j vy;iy,y; jdpg;ngUq; $j;jpd; te;jNgh; ,d;g nts;sj;Js; jpisj;J 
 khW,yh kfpo;r;rpapy; kyh;e;jhh;’ (ng.G. 252). 
767  ‘nra;tpidAk; nra;thDk; mjd; gaDk; nfhLg;ghDk; nka;tifahy; ehd;F MFk; 
 tpjpj;j nghUs; vdf;nfhz;Nl ,t;,ay;G irtnewp my;ytw;Wf;F ,y;iy vd 
 ca;tifahy; nghUs; rptd; vd;W mUshNy czh;e;J mwpe;jhh;’ (ng. G, 3645). 
768 ‘“He is hard to see” … But for those who seek him love, he grants His vision…’ (PP. 2728) ‘... He will 
dispel their darkness of falsehood and of action, good and bad’ (PP. 2733) ‘The primal Lord bestows His 
grace on those whom he has made his own …’ (PP. 2735) ‘…He shines as the light within the hearts of 
those who love Him’ (PP. 2738).    
‘mhpa fhl;rpahh; … md;gpdpy; fhz;gth;f;F cz;ikahk; nghpaey; milahsq;fs; Ngrpdhh;’ 
(ng.G. 2728) ‘…,Utpidg; ngha;k;ikty; ,Us; Nghf;Fth; vd;wjhk;’ (ng.G. 2733) ‘Mjp Ms;ghy; 




worship of God has no spiritual-moral worth, unless it is accompanied by a practical 
realization of Him in all creatures.  
  
In addition to establishing a theological basis for the performance of moral action 
(ed;ndwp: naṉṉeṟi), what is important to Cēkkiḻār is that he underlines that morality is 
founded on a particular attitude to life in which one ‘ought’ to ‘act’ humanly in order to 
live in harmony with the divine ‘act’. It is for this reason Cēkkiḻār declares that Śiva is the 
ruler of all (PP. 2735)769 who dances and he dances for the sake of the world, and they 
reveal the working of his grace (aruḷ) (PP. 2741)770. Therefore, one needs to take 
responsibility for one’s actions and must concentrate on discipline of action to cultivate 
virtue. In other words Cēkkiḻār affirms that Śiva has given free will and that one is 
accountable to Śiva for one’s thoughts and actions. One’s freedom has to be balanced 
with responsibility.  In a novel way, Cēkkiḻār emphasises his point through the story of 
Cuntarar (PP. 147-349)771.  
 
                                                          
769  ‘Mjp Ms;ghy; mth;f;F mUSk;jpwk; ehjd; khl;rpik Nfl;f etpYq;fhy; XJk; vy;iy 
   ctg;G ,yMjypd; ahJk; Muha;r;rp ,y;iyahk; vd;wjhk;’ (ng.G. 2735) 
“The primal Lord bestows his grace on those whom he has made his own” – on enquiry, the glory of the 
Lord proves to be without end or limit (PP. 2735). 
770 MLk; vdMk; jpUg;ghl;bd; ... cyFf;F ,it nra;jJ <rh; $Lk; fUizj;jpwk;...’ (ng.G. 2741). 
771 It is stated: ‘when the Lord saw what had happened, he said to Cuntarar, “since you have lost your heart 
to these ladies, you will be born in the south country. There you will fall in love with these women, and 
take your pleasure with them. Then you will return to this place”’ (PP 37). On another occasion he reports 
‘their love for the Lord is the greatest blessing of their lives. They have learned and practised faultlessly the 
four duties of the Śaivite path. They are steadfast in charity and penance, and impeccable in doing what is 
right. Their lives are marked by modesty, patience, and domestic virtue and are acclaimed by all. They are 
noble in conduct, humble in spirit and are godlike in character (PP 356-357). The two episodes narrated 
reveal that though ‘the act, the agent, the fruit of action and the one who bonds the fruit of action to the 
agent’ (PP 3645) of the Lord, one has the free will to decide one’s course of action. One has the capacity to 
decide the fate of one’s own self – that one’s action could condition one’s future nature. One’s present 
condition, is at present, is due to the consequences of one’s past action, and all that one does carries 




 The important thing to consider here is that Cēkkiḻār seems to emphasize that one 
is always in a state of becoming, and that action breeds temperament: He extols the 
beauty, the glory, the certitude, the grandeur, the magnitude of Śiva, all-pervading, yet 
domiciling in grace ineffable in the depths of the self of the nāyaṉmār animating the true 
lovers and servitors with the infinitude of love unto his most gracious feet (PP. 4162)772. 
It is stated ‘their love for the Lord is the greatest blessing of their lives’ (PP. 355)773. This 
ensures that good actions form an inner transformation. It cultivates new virtues bringing 
one to moral transformation (PP. 357)774.  
 
Moral living (ed;ndwp: naṉṉeṟi), therefore, in the Periya Purāṇam is not a matter 
of personal concern, it elevates one to a new level of transformation where one is related 
to self and others, with a new personality, ethical dynamism, responsibility and status: 
‘they are steadfast in charity and penance, and impeccable in doing what is right’ (PP. 
356)775. A good moral action is the reflection of the inner moral character. It brings both 
individual and social transformation and maintains order in the world. In other words, the 
action of a morally good person brings true knowledge and love and it liberates one and 
others. In other words, the action of a good person is prompted by the will to serve others 
selflessly.  In the Periya Purāṇam, Cēkkiḻār attempts to reinforce the holistic nature of 
human ‘action’, framing the human action within a larger divine action. The emphasis on 
                                                          
772  ‘…mbj;njhz;bd; top mile;jhh;’ (ng.G. 4162). 
773  ‘…ngWtJ rptd;ghy; md;ghk; NgW vdg; ngUfp tho;thh;’ (ng.G. 355). 
774  ‘nrk;ikahy; jzpe;j rpe;ijj; nja;t Ntjpah;fs; Mdhh; Kk;ik Maputh; jhq;fs; 
 Nghw;wpl Kjy;tdhiu ,k;ikNa ngw;W tho;thh; ,dpg;ngWk; NgW xd;W ,y;yhh; 
 jk;ikNa jkf;F xg;ghd epiyikahy; jiyik rhh;e;jhh;’ (ng.G. 357) 
‘They are noble in conduct, humble in spirit, and godlike in character. In this way they have attained the 
first of all things, made him the object of their worship. In the future, there is no further goal left for them 
to attain. They remain without rival, without peer’ (PP. 357). 




the moral life is nowhere more poignantly related than in the narration of the lives of 
Kāraikkāl Ammaiyār nāyaṉār (PP 1722-1787)776 and Tirunīlakaṇtar nāyaṉār (PP. 360-
403)777. These episodes seem to emphasise that a morally good person is one who lives 
virtuously. Moral virtues provide a framework of mind to influence the kind of deed a 
good person will seek to perform. In this way, morality is established as a path related to 
the whole of one’s Śaiva-way of life, rather than as specified actions.  
 
8.3 The Mystical Nature of Moral living in the Periya Purāṇam  
It would seem that for Cēkkiḻār, what is significant in nāyaṉār’s moral path is their total 
reliance on Śiva’s aruḷ (grace) for their moral discernment and disposition, and the 
insistence on love (anpu: md;G) as the most universal and significant of spiritual force 
(PP. 2733-2736)778. Elsewhere Cēkkiḻār notes that those who saw the enactment of Śiva’s 
vision or truth were convinced that true wisdom consists in loving God [(Qhdk; 
                                                          
776 In the narration of the life Kāraikkāl Ammaiyār, Cēkkiḻār narrates the story of a devotional woman who 
with profound fidelity, did all of her duties that pertain to her family life – and did deeds of admirable 
service with overwhelming love for the devotees of the Lord. Even when calamity struck her family in the 
infidelity of her husband, she kept the family values with the highest integrity and continued the good 
deeds of helping the servants of the Lord. When the Lord asked, what she wanted as a reward for her life of 
virtue and integrity, she interceded for ‘immortal blissful love’, the highest ideal of life. 
777 Cēkkiḻār recounts that Tirunīlakaṇtar was always enthusiastic in serving the Lord. Never did he 
contemplate contradicting his Lord’s words. He kept the disciplines of married life and had an ardent desire 
to engage in humble service. Yet, blinded by carnal desire, he gave himself to a lady of disrepute. Then 
realizing the mistake he had committed, he vowed to his wife to uphold the right values of life. At the end 
of the narration, Cēkkiḻār relates the story that ‘the God of gods ... who visits the homes of all his devotees 
and reveals their spiritual achievement to the world. Now in grace he said to the nāyaṉār and his wife, “you 
have gained a splendid victory over the five senses ... come and abide with us in bliss”’ (PP 1401). Cēkkiḻār 
ends by noting that ‘to the best of my ability I have celebrated the single-minded servant of the Lord, who 
kept the vow that he had made to the Lord’ (PP. 403). 
778 In this verses Cēkkiḻār warns all to abjure from logical disputes and controversies as barren intellects 
cannot prove the immensity of Śiva: 
 ‘... Sankaran cannot be measured by logic or analogy’ (PP. 2735) 
 ‘...XJk; vy;iy ctg;G ,y Mjypd; ahJk; Muha;r;rp ,y;iyahk; vd;wjhk;’ (ng.G. 2735). 
But for those who seek Him in love, Cēkkiḻār notes ‘... He shines as a light ...’ (‘... cs;vOk; Nrhjpaha; 
epd;wdd;...’) (PP. 2738). Therefore, ‘... in love enshrine within your heart is radiance’ (‘... Mjpr;Rlh; 
Nrhjpia md;gpd; mf;j;Js; Mf;fpg;...’ )(PP. 2739). To those ‘who seek Him in love, He grants the 
vision of Himself’ (‘...chpa md;gpdpy; fhz;gth;f;F cz;ikahk; nghpaey; mikahsq;fs; 




<rd;ghy; md;Ng: jñāṉam īcaṉ pāl aṉpē (PP. 2746)]. Hence, Cēkkiḻār lays great stress 
on the inner attitude of a devotee, whereby the heart and mind in unison can be directed 
to the light of Śiva to blossom in love (PP. 1431, 2739)779.   
 
To elaborate further, Cēkkiḻār describes that Tirunāvukkaracar’s perception of the 
benign smile of the Lord at Tillai and the attraction of the Lord’s eye that gave rise to 
love in the heart of the devotee (PP. 1436)780. Therefore, a goal of unification radiates 
from the heart of the devotee which is the centre of love, and the attraction exercised on 
each part of the devotee’s self exerts a pull towards Śiva (PP.1437)781. This blossom of 
love as noted also suffused all the other devotees of Śiva in the Periya Purāṇam. The 
nāyaṉmār transmitted the invisible power of Śiva’s love as occasions demanded to 
relieve the suffering of their fellow devotees, and testified to the greatness of Śiva who 
takes up his abode in the local temples as well as in the temple of the heart of devotees 
(PP.1439)782. As a result of his constant contemplation of the invincible power of Śiva’s 
aruḷ (grace) symbolised by the lotus feet of Śiva, a supreme knowledge of Śiva filled 
                                                          
779  ‘...neQ;rpy; ngUfpa kfpo;Tk; fhjYk; epiw md;nghLk; ciujLkhwr;...’ (ng.G. 1431) 
‘...As joy and longing and love together welled up in his grace-touched heart, he could scarcely speak...’ 
(PP. 1431). 
‘... in love enshrine within your heart is radiance’ (‘... Mjpr;Rlh; Nrhjpia md;gpd; mf;j;Js; Mf;fpg;...’) 
(PP. 2739). 
780  ‘...$Lk; gbtUk; md;ghy; ,d;G cW Fzk;Kd;...’ (ng.G. 1436). 
‘…Now that he saw it before his very eyes, he attained a state of loving bliss…’ (PP. 1436) 
781 ‘ifAk; jiykpir Gid mQ;rypad fz;Zk; nghopkio xopahNj nga;Ak; 
 jifad fuzq;fSk; cld; cUFk; ghptpd NgW va;Jk; nka;Ak; jiukpir 
 tpOk; Kd;G vOjUk; kpd;jho; rilnahL epd;W MLk; ... (ng.G. 1437). 
 Cēkkiḻār notes as he offered worship with his hands placed on his head, from his eyes the tears poured 
down without remission. All his faculties were dissolved in love. In ecstasy his body kept falling to the 
ground...’(PP. 1437) 
782  ‘...ifj; jpUj;njhz;L nra;Ak; fhjypy; gzpe;J Nghe;jhh;’ (ng.G. 1439). 





Tirunāvukkaracar to the exclusion of all other preoccupation (PP.1441, 1443)783. It is the 
pure awareness of Śiva’s aruḷ (grace) that led Tirunāvukkaracar to carry his service to 
others.   
 
It is for this reason Cēkkiḻār narrates that caressed by a heaving love to have a 
vision of Śiva in His abode of Mount Kailas, the nāyaṉār further makes his pilgrimage on 
foot from the south to north, traversing jungles, cities and hilly tracts and crossing rivers, 
till he feels completely exhausted (PP. 1620)784. There he was empowered to enjoy the 
vision of Lord. The nāyaṉār saw creation move in the forms of Śiva and His consort 
Sakti. The creator and the creative matrix moved in unison (PP. 1639)785. It was the 
moving pageant of the phenomena of life – the One in the Many. The One remains; the 
Many change and pass away (PP. 1652)786. The vision of the one in many was 
                                                          
783  ‘mUs; ngU kfpo;r;rp nghq;f md;dk; ghypf;Fk; vd;Dk; jpUf;FWe;njhiffs; ghbj; 
 jpU cothuk; nfhz;L ngUj;J vO fhjNyhLk; ngUe;jpUj;njhz;L nra;J...’ (ng.G. 1443). 
‘In joyful gratitude for grace, he sang the hymn “Ambrosia they receive”, and taking up his hoe continued 
his scared service with mounting devotion’ and then again he ‘felt at the feet of the Lord, and the hymns’ 
(PP. 1443). Cēkkiḻār further states though he endured hardships ‘never did his love and longing to see the 
Lord waver in the slightest’ (PP. 1629) ‘... His body mind was firmly set on the anklet-ringed feet of the 
Lord of Kailāsa...’ (PP. 1630). ‘Neh;tUk; Fwp epdpw rpe;ijapd; Nerk; ePL Mh;tk; mq;F 
caph;nfhz;L ciff;Fk; clk;G mlq;fTk; Cd; nflr;’ (ng.G. 1629) ‘...nrg;G mUk; fapiyr; 
rpyk;G mb rpe;ij nrd;W...’ (ng.G. 1630).  
784  ‘...nrk;ky; ntz;fapiyg; nghUg;ig epide;J vOe;jnjhh; rpe;ijahy; vk;kUq;Fk; Xh; 
 fhjy; ,d;wp ... fle;J fd;dlk; va;jpdhh;’ (ng.G. 1620). 
‘From there Tirunāvukkaracar moved on, thinking of nothing else than snow-grit Mount Kailāsa, the 
dwelling place of the Lord’ (PP. 1620).  
785  ‘nghd;kiyf; nfhbAld; mkh;nts;sp mk;nghUg;gpy; jd;ik Mk;gb rj;jpAk; rptKk; 
 Mk; rhpijg; gd;ikNahdpfs; ahitAk; gapy;td gzpe;Nj kd;Dk; khjth; jk;gpuhd; 
 Nfhtpy; Kd; te;jhh;’ (ng.G. 1644). 
‘Just as the Lord dwells on the silver mountain beside his consort, so the great ascetic beheld all the 
different kinds of creatures in the form of Śiva and Skati together. Having bowed in worship before the 
vision, he approached the temple of his Lord’ (PP. 1644). 
786  ‘MathW kw;W mth;kdk; fspg;G cwf;fapiy Nka ehjh; jk; JiznahLk; 
 tPw;wpUe;jUspj; Jha njhz;lUk; njhOJ vjph; epw;f mf;Nfhyk; NraJ Mf;fpdhh; 
 jpUIahW mkh;e;jik jpfo’ (ng.G. 1652). 
‘Then as Śiva’s holy servant stood rapt in worship before him, the Lord of Kailāsa with his consort 




vouchsafed to Tirunāvukkaracar. He saw Śiva in everything and everything in Śiva 
[(rptNd vy;yhg; nghUSk; vd;W : Civaṉē ellāp poruḷum eṉṟu (PP. 2750)].   
 
The power of his love of Śiva and the knowledge and the vision of Śiva 
domiciling in everything was so strong that it effected the necessary transformation in 
Tirunāvukkaracar. His love reached to an immeasurable height in this experience of the 
Truth of Śiva which Cēkkiḻār articulates beautifully in the poem (PP. 1651)787. The 
magnetic contact of love from the centre of the universe i.e. Śiva with the power hidden 
in the unbounded depth of the heart of such devotee like Tirunāvukkaracar through 
affinity ensures a centre of unification, what Cēkkiḻār calls as loving bliss (PP.1436)788. 
Love transforms all and converges on an all-embracing one which unites all in Śiva. It is 
in this spring of unfettered love that these minstrels of Śiva relished the nectar of His aruḷ 
(grace) (PP.1403)789. The nāyaṉmār experienced profound attraction to Śiva, who abides 
in the hearts of all who sought Him as in temple and natural abodes in the wide universe 
(PP. 2449)790.  
 
In exquisite imagery and poetic diction, Cēkkiḻār makes one witness the 
coalescence of the two brilliant seers or the nāyaṉmār i.e. Campantar and 
                                                          
787  ‘Kd;G fz;L nfhz;L mUspd; Mh; mKJ cz;z %th md;G ngw;wth; mstpyh 
 Mh;tk; Kd; nghq;fg; nghd; gpwq;fpa rilaiug; Nghw;W jhz;lfq;fs; ,d;gk; 
 Xq;fpl Vj;jpdhh; vy;iy ,y;jtj;Njhh;’ (ng.G. 1651). 
‘When Tirunāvukkaracar saw the Lord before his own eyes and tasted the nectar of his grace, imperishable 
love and immeasurable longing arose within him. In his joy, the great ascetic sang hymns in praise of the 
Lord, and is heart exulted’ (PP. 1651).  
788  ‘… $Lk; gbtUk; md;ghy; ,d;G cW Fzk;Kd; ngwtUk; epiy$lj; …’ (ng.G. 1436). 
789  ‘…md;Gw tpOe;J vOe;J mUs; newp tpsq;fg;ghLthh;…’ (ng.G. 1403). 
‘…Then he rose again in love and began to sing the praise of Śiva and his path of grace’ (PP. 1403). 
790  ‘… Mba Nrtbfs; Mh;tk;cw cs;nfhz;L khLcah; Nfhapy; Gwj;J mhpJ 
 te;J mize;jjh;’ (ng.G. 2449). 




Tirunāvukkaracar, at the sacred temple of Tiruttōṇpuram (PP. 1452, 1453)791. It was not 
mere confrontation of a younger truth seer i.e. Campantar meeting an elder servitor of 
Śiva i.e. Tirunāvukkaracar. Their spiritual animation and love of Śiva blazed in radiance 
in their gleaning countenance with holy ash and Rudra beads, in the Five-letter-Prayer 
they chanted continuously connoting the Śiva’s name and in the vivifying currents of 
faith of the devotees who followed them. The self-fulfilment seen in Campantar and the 
self-denial of Tirunāvukkaracar converged in mid-point and blazed a trail of complete 
interaction of two-in-one anbe-Śivam (md;Ng rptk;) (PP. 1454)792. Love of God implied 
love of others, and generated currents of power to unite all in its embrace (PP. 1455) 793.  
                                                          
791  njhOJ mizTw;W Mz;l muR md;GcUfj; njhz;lh; Fohj;J ,ilNa nrd;W 
 gOJ,y; ngUq;fhjYld; mbgzpag; gzpe;J mth;jk; fuq;fs; gw;wp vOJ mhpa 
 kyh;f;ifahy; vLj;J ,iwQrp tpilapd; Nky; tUthh; jk;ik mKJ mioj;Jf; 
 nfhz;lth;jhk; mg;gNu vd mtUk; mBNad; vd;whh;’ (ng.G. 1452) 
‘Surrounded by his band of devotees and moved by deep affection. Tirunāvukkaracar came forward and 
made obeisance at Campantar’s feet. He in turn, invoking the Lord with tears, took Aracar’s hands on his, 
and addressed him simply as “My Father”. “I am your servant”, Aracar replied’ (PP. 1452). 
 ‘...vk;ngUkf;fSk; ,iae;j $l;lj;jpy; murd;mbahh; ,d;gk; va;jp ck;gh;fSk; 
 Nghw;wpirg;gr; rptk; ngUFk; xypepiwe;jhh; cyfk; vy;yhk;’ (ng.G. 1453). 
‘...seeing their union, the servants of Haran were enjoyed, and the gods sung Śiva’s praise so that the whole 
world was filled with the sound’ (PP. 1453). 
792  ‘cs;sk; epiw fhjypdhy; xUth; xUthpy; fye;j cz;ikNahLk; nts;sePh;j; 
 jpUj;Njhzp tPw;wpUe;jhh; foy; tzq;Fk; tpUg;gpd;kpf;fhh;;’ (ng.G. 1454). 
‘…So the two of them were bound to one another in genuine and heartfelt love, and together conceived the 
desire to worship the feet of His who sits in state at well-watered Tiruttōṇpuram.  
793 In a beautiful stanza, Cēkkiḻār delineates the evolving world its dense obscurities and the two most 
intimate lovers of Śiva - Campantar and Tirunāvukkaracar in the unity of one-pointed consciousness. In 
this case Cēkkiḻār did not see two seers! The love energy of Śiva in Sakti, the moving principle of grace, 
clears the clouds of unknowing before the unifying and unanimous vision of truth perceived by the child of 
wisdom i.e. Campantar and noble Tirunāvukkaracar at the Vedaranyam temple: 
 ‘mUs; ngUF jdpf;flYk; cyFf;F vy;yhk; md;G nrwp flYkhk; vdTk; Xq;Fk; 
 nghUs;rka Kjy;irt newpjhd; ngw;W Gz;zpaf; fz; ,uz;L vdTk; Gtdk; ca;a 
 ,Us; fLcz;lth; mUSk; mfpyk; vy;yhk; <d;whs; jd; jpUtUSk; vdTk; $bj; 
njUs; fiyQhdf; fd;Wk; muRk; nrd;W nrQ;ril ahdth; Nfhapy; rhh;e;jhh; md;Nw’ 
(ng.G. 1455). 
‘...They were like an incomparable sea of grace, an ocean of love for all the world; or like a sacred pair of 
eyes for the way of Śiva, the first among religions; or the very embodiment of the grace of Him who drank 
the dark poison to save the world and the grace of her who gave birth to all the world’ (PP. 1455). 
It is also stated that both of these nāyaṉmār stepped into divine presence in crescendo of love ineffable and 
experienced the bliss of Śiva. Two of them were bound to one another in genuine and heartfelt love, and 
together conceived the desire to worship the feet of him...’ (PP. 1454) 
 ‘... cs;sk; epiw fhjypdhy; xUth; xUthpy; fye;j cz;ikNahLk; nts;sePh;j; 




 In the beautiful stanza, Cēkkiḻār delineates the evolving world with its dense 
obscurities and the two most intimate lovers of Śiva, Campantar and Tirunāvukkaracar 
in the unity of one-pointed consciousness. In this case Cēkkiḻār did not see two seers! The 
love of Śiva in Sakti, the moving principle of aruḷ (grace), clears the clouds of unknowing 
before the unifying and unanimous vision of truth perceived by the child of wisdom i.e. 
Campantar and the royal Tirunāvukkaracar at the Tiruttōṇpuram temple. In these verses 
truly one sees that both the nāyaṉmār were stepped into Śiva’s presence in a crescendo of 
love ineffable and experienced the bliss of Śivanandam (rpt Mde;jk;) i.e. the bliss of 
abiding in Śiva. Tirunāvukkaracar in the course of his eventful life spiritualized the 
practice of ‘Śiva-toṇṭu’ (rpt njhz;L) work as worship of Śiva and enlightened many 
seekers like Appūti to experience divine love as the goal and fulfilment of life (PP.1469-
1483). It was the power and efficacy of love Śiva that made him wake up Appūti eldest 
son from the sleep of death as well as bequeath to the world the legacy of his mellifluous 
sons in three anthologies.  
 
The episode of Campantar and Tirunāvukkaracar also shows that Cēkkiḻār gives 
pre-eminence to these two nāyaṉmār for upholding the unity of all things in Śiva and 
recovering the faith of the common people in the inter-linked relationship of a devotee 
with Śiva. We see the unity of all things in Śiva, revealing their inter-links and inter-
relationships in several gradations (PP.1423)794. This heightening love unto Śiva and his 
                                                          
794  ‘KUfpd; nrwp,jo; Kshpg; gLfspy; KJNk jpfs;nghJ kyh;NkAk; mUfpy; 
 nrwptdk; vdkpf;F caph;fio mstpy; ngUfpl tsh; ,f;Fg; ngUfpg; Gil Kjph; 
 jusk; nrhhptd nghpNahh; mth;jpU tbitf; fz;L cUfpg; ghpT cW Gdy;fs; 
 nghoptd vd Kd;G csts tay; vq;Fk;’ (ng.G. 1428)  
‘In those pools thick with scented lotus petals, buffaloes grazed on the flesh blossoms. Nearby, the sugar 




devotees of manifested as union with and compassion for all living creatures is a teaching 
in the Periya Purāṇam (PP. 1454-1455)795. On the attainment of inseparable union with 
Śiva, one attains likeness of Śiva i.e. Śiva-gathi or they become the ‘persons’ of Śiva (PP. 
1692)796 is the ultimate goal of the nāyaṉmār. The light within them illumine and by aruḷ 
(grace) vibrates the resplendence of Śiva and the nāyaṉār experience the coming in of 
blissful communion (PP.1651)797.    
 
In this narration it is clear Cēkkiḻār was absolutely convinced of the natural unity 
or oneness that underlies and binds all living creatures together and Cēkkiḻār emphasises 
clearly his reasons for this conviction (PP. 2723)798.  The Lord was accessible to all who 
sought him with earnest love therefore they stressed that the goal of realisation Śiva had 
                                                                                                                                                                             
nature saw the great one approaching through the fertile fields, and overcome with feeling, shed tears of 
love’ (PP. 1428). 
795 It is stated: 
 ‘mUs; ngUF jdpf;flYk; cyFf;F vy;yhk; md;G nrwp flYkhk; vdTk; Xq;Fk; 
 nghUs;rka Kjy;irt newpjhd; ngw;W Gz;zpaf; fz; ,uz;L vdTk; Gtdk; ca;a 
 ,Us; fLcz;lth; mUSk; mfpyk; vy;yhk; <d;whs; jd; jpUtUSk; vdTk; $bj; 
njUs; fiyQhdf; fd;Wk; muRk; nrd;W nrQ;ril ahdth; Nfhapy; rhh;e;jhh; md;Nw’ 
(ng.G. 1455). 
‘...They were like an incomparable sea of grace, an ocean of love for all the world; or like a sacred pair of 
eyes for the way of Śiva, the first among religions; or the very embodiment of the grace of Him who drank 
the dark poison to save the world and the grace of her who gave birth to all the world’ (PP. 1455). 
It is also stated that both of these nāyaṉmār stepped into divine presence in a crescendo of love ineffable 
and experienced the bliss of Śiva. Two of them were bound to one another in genuine and heartfelt love, 
and together conceived the desire to worship the feet of him...’ (PP. 1454) 
 ‘... cs;sk; epiw fhjypdhy; xUth; xUthpy; fye;j cz;ikNahLk; nts;sePh;j; 
 jpUj;Njhzp tPw;wpUe;jhh; Roy; tz;q;Fk; tpUg;gpd;kpf;fhh;’ (ng.G. 1454). 
796  ‘...ez;mhpa rpthde;j QhdtbNt Mfp mz;zyhh; Nrtbf;fPo; Mz;l muR 
 mkh;e;jpUe;jhh;’ (ng.G. 1697). 
‘...Then Tirunāvukkaracar was transformed into the likeness of Śiva’s joy and wisdom, the ultimate 
attainment, and he reposed beneath the feet of the great God’ (PP. 1697) 
797  ‘Kd;G fz;L nfhz;L mUspd; Mh; mKJ cz;z %th md;G ngw;wth; mstpyh Mh;tk; 
 Kd; nghq;fg; nghd; gpwq;fpa rilaiug; Nghw;W jhz;lfq;fs; ,d;gk; Xq;fpl Vj;jpdhh; 
 vy;iy ,y;jtj;Njhh;’ (ng.G. 1651). 
‘When Tirunāvukkaracar saw the Lord before his own eyes and tasted the nectar of his grace, imperishable 
love and immeasurable longing arose within him. In his joy, the great ascetic sang hymns in praise of the 
Lord, and his heart exulted’ (PP. 1651). 




its social relevance (PP. 1369)799. The co-relationship of a devotee and Śiva should lead 
to harmonious relationships with others and develop virtues of justice, tolerance, and 
magnanimity. In the episode of Campantar and Tirunāvukkaracar, Cēkkiḻār also lays 
great stress on the gravity of inner attitudes of devotees, whereby the heart and the mind 
in unison can be directed to the light of Śiva to blossom in love. For example, Cuntarar 
responds to the bidding of Śiva to extol the holy servants of Him and the nāyaṉār is filled 
with meeting love towards the holy band of Śiva votaries and takes the pledge of loyal 
service to each of these mighty warriors.   
 
In order to express clearly his view about the unity of all living creatures in the 
Periya Purāṇam, Cēkkiḻār declares that for ‘the redemption of the lives that abide in all 
the seven world; He [the Lord] dances therefore the world would have life’ (PP. 241)800 
and ‘the cosmos may thrive (PP. 251)801. Cēkkiḻār further notes that seeing the Lord’s 
dance is the highest religious or mystical experience (PP. 252)802 and that the nāyaṉār 
exclaimed that ‘the life on earth is to me is pure and sweet, as I have been blessed to 
behold Your dance divine’ (PP. 253)803. In another instance Cēkkiḻār narrates that ‘the 
Lord who dances in the sacred court for all to see, the subtle one to be meditated with 
knowledge, in order to display to the world the generosity of His servant took the 
                                                          
799  ‘...Ngr ,dp ahid cyF MSila gpQ;Qfid <rid vk; ngUkhid vt;TapUf;Fk; 
 jUthid Mirapy; Muh mKij’ (ng.G. 1369). 
‘…He is kindly to those who call upon Him… He is God, the great one, who gives life to all’ (PP. 1369). 
800  ‘Vo;ngUk; Gtdk; ca;a vLj;J elk; etpd;wUs; rpyk;G …’ (ng.G. 241) 
801  ‘itafk; nghypa kiwrpyk;G Mh;g;g…’ (ng.G. 251). 
802  Ie;JNgh; mwpTk; fz;fNs nfhs;s msg;G mUk; fuzq;fs; ehd;Fk; rpe;ijNa 
 Mff; Fzk; xU %d;Wk; jpUe;J rhj;JtpfNk Mf ,e;Jtho; rilahd; MLk; 
 Mde;j vy;iy,y; jdpg;nghUs; $j;jpd; te;jNgh; ,d;g nts;sj;Js; jpisj;J 
 khW,yh kfpo;r;rpapy; kyh;e;jhh;’ (ng.G. 252). 
803  ‘... cd;jd; jpUelk; Fk;gplg; ngw;W kz;zpNyte;j gpwtpNa vdf;F thypJ 




disguise of a Brahmin’ (PP. 407)804 and ‘God did these things for the sake of the world, 
and they reveal the working of His grace’ (PP. 2741)805.  
 
  It should be pointed that the concept of ‘Dance’ (‘eletpd; mUs ;: naṭanaviṉṟu 
aruḷ, MLk;: āṭum, jpUelk;: Tirunaṭam) employed here in reference to Śiva unfolds the  
mystery Him as ‘first of all realities, endless one’ (Kbah Kjyha;: muṭiyā mutalāy). 
Further the emphasis that Śiva ‘dances’, therefore, ‘the world would have life’ (PP. 
241)806 and the assertion that Śiva took the ‘disguise of a Brahmin’ (PP. 407)807 points to 
the fact of Cēkkiḻār affirmation of the nāyaṉmār’s belief that Śiva domiciles on earth ‘for 
all to see’ [(ntspNa mk;gyj;Jfs; epd;W MLthh; ck;gh;: veḷiyē ampalattuḷ niṉṟu 
āṭuvār umpar)(PP.407)] and that He i.e. Śiva is all in all’ [(rptNd vy;yhg; nghUSk; 
vd;W : Śivaṉē ellāp poruḷum eṉṟu (PP. 2750)]808; there is a unity of oneness in him that 
naturally exists among all living creatures. This is significant to Śaiva moral path and 
Cēkkiḻār elaborates it through the lives of the nāyaṉmār. This unity is both an ideal and 
an actuality. Not only does Cēkkiḻār find the ontological ground for the unity of all living 
creatures in Śiva, but on this ontological ground, he challenges one to overcome all that 
impedes this unity by expressing and manifesting itself in an inter-personal, existential 
level. Cēkkiḻār points out ‘for those who meditate on him as one true shining light, he 
                                                          
804  ‘MAk; Ez;nghUs; MfpAk; ntspNa mk;gyj;Jfs; epd;W MLthh; ck;gh; … 
 Jhh;j;j NtlKk; Njhd;w Ntjpah;Ma; kha tz;zNk nfhz;Ljk; njhz;lh; 
 Khwhj tz;zKk; fhl;Lthd; te;jhh;’ (ng.G. 407). 
805  MLk; vdMk; jpUg;ghl;bd; mikj;j %d;Wk; ePLk;GfNoh gpwh;Jd;gk; ePj;jw;Nfh 
 vd;W NjLk; czhtPh; cyFf;F ,it nra;jJ <rh; $Lk; fUizj;jpwk; 
 vd;wdh; nfhs;if Nkyhh;’ (ng.G. 2741). 
806  ‘Vo;ngUk; Gtdk; ca;a vLj;J elk; etpd;wUs; rpyk;G …’ (ng.G. 241) 
807  ‘MAk; Ez;nghUs; MfpAk; ntspNa mk;gyj;Jfs; epd;W MLthh; ck;gh; … 
 Jhh;j;j NtlKk; Njhd;w Ntjpah;Ma; kha tz;zNk nfhz;Ljk; njhz;lh; 
 Khwhj tz;zKk; fhl;Lthd; te;jhh;’ (ng.G. 407). 
808 It is also narrated on another occasion by Cēkkiḻār that Śiva who is formless has taken several forms and 
has become everything.  




dispels the darkness of falsehood of action’ (PP. 2734)809; they will live in love enshrined 
within their hearts the primal radiance, live with their attention focused on the teaching, 
and so escape from the bondage of separate existence and the road that leads to rebirth’ 
(PP. 2740)810. In short, there is nothing beyond the vision of truth.  
 
 As for the ontological ground of the oneness or unity of all living beings, Cēkkiḻār 
again stresses, in the Periya Purāṇam, that this natural condition of all reality is because 
of Śiva (PP. 1369) 811. Cēkkiḻār provides solid reasons as to why one ‘ought’ to treat all 
beings as one. For example, in one place he affirms that it is the hearts of those who treat 
all alike that the Lord abides. He narrates that Mūrkka nāyaṉār was a virtuous gambler 
who would welcome the devotees who came to visit him; he would sit them down to eat 
with warm affection. Because of the number of devotees who flocked to him, all his 
inherited wealth was soon exhausted. He was himself reduced to poverty and dejection. 
Hence, by the practice of gambling, he performed a service to the devotees which was his 
chief aim. He kept his conscience clear by not handling personally any of the gains which 
he accrued through gambling.  Thus, day by day he lovingly fed the devotees, his guilt 
was purged by aruḷ (grace), and when departed from this world, he attained the eternal 
abode (PP 3623-3635).  
 
                                                          
809  ‘jk;ikNa rpe;jpah vDk; jd;ikjhd; nka;k;ik Mfptpsq;F xspjhk; vd 
 ,k;ikNa epidthh;jk; ,Utpidg; ngha;k;ikty; ,Us; Nghf;Fth; vd;wjhk;’ (ng.G. 2733). 
810  ‘khJf;fk; ePq;fy; cWtPh; kdk;gw;Wk; vd;gJ Mjpr;Rlh; Nrhjpia md;gpd;  
mfj;Js; Mf;fpg; Nghjpj;j Nehf;F cw;W xopahky; nghUe;jp tho;e;J Nghjpj;j ge;jg; 
gpwg;gpd; newpNgh;kpd; vd;whk;’ (ng.G. 2749). 
811  ‘...vt;TapUf;Fk; jUthid...’ (ng.G. 1369).  




 In order to emphasize the value of the moral path in the treatment of all living 
beings alike, Cēkkiḻār goes on to give the following example of Ciṟappuli nāyaṉār who 
showed unfailing love towards the growing numbers of devotees, and excelled in acts of 
self-less kindness. So he abode in the ‘shadow of the feet of God’ (PP 3664)812. Thus for 
Cēkkiḻār for those who follow the path, the treatment of all alike and as oneself is very 
important. Therefore, in every narration, Cēkkiḻār praises them, as for example, he 
remarks ‘I offer tribute of praise to the feet of the noble Ciṟppuli, renowned for his 
virtue’ (PP. 3665)813. He even names this virtue as ‘the great path of justice’ (PP. 129)814. 
By naming it thus, Cēkkiḻār at least indirectly asserts that in his ethical worldview, given 
that all are alike, treating all alike as oneself is not an optional recommendation for some 
but an imperative requirement for all devotee of Śiva.  
 
 In Cēkkiḻār’s perspective, such a path is possible because of the aruḷ (grace) of 
Śiva acting in human person (PP. 3692)815. At the same time as aruḷ (grace) acts through 
these people, and as instrumental causes of aruḷ (grace), therefore, the nāyaṉmār too are 
praiseworthy and to serve them is a great privilege. It is stated ‘it is the Lord our master 
who gives us arul to meditate on him and to hold fast to the truth with unremitting zeal. 
He takes delight in meeting his servants, and see, today in his arul he has given us a 
                                                          
812  ‘…<rh; jhd;epoy; jq;fpdhNu’ (ng.G. 3663). 
813  Mwj;jpdpy; kpf;f Nkd;ik me;jzh; Mf;fh; jd;dpy; kiwg;ngU ts;syhh; tz; 
 Rpwg;Gypahh; jhs; tho;j;jpr; rpwg;G cilj;jpUr; nrq;fhl;lq; Fbapdpy; nrk;ik tha;e;j 
 tpwy; rpWj;njhz;lh; nra;j jpUj;njopy; tpsk;gy; cw;Nwd;’ (ng.G. 3664).  
814  ‘…jUkk; jd;topr; nry;if fld; vd;W jd; ike;jd;’ (ng.G. 128). 
815  ‘nghU,y; jpUj;njhz;lh;f;Fg; GtpNky;te;J mUs;GhpAk; ngUF mUspd;jpwk; fz;L 
 gpuhd; mUNs NgZtPh; tUk; md;gpd; topepw;gPh; vdkiw G+z;L miwtdNghy;...’  
(ng.G. 3697). 
‘Come and the grace which the Lord has come to earth to bestow upon his peerless servant! Praise him for 




palanquin inlaid with pearls’ (PP. 2116)816. Later on, in concluding his narrations of the 
life of Kūṟṟuva purāṇam he records ‘by his devoted service, he set himself to eradicate all 
wrongdoing. We have made obeisance at his feet’ (PP. 3942)817. After stating his 
admiration for the nāyaṉār, Cēkkiḻār repeatedly underlines the experience of the Lord’s 
aruḷ (grace) of the nāyaṉmār. He describes the Lord’s aruḷ (grace) as operating intensely 
in all human hearts and those devotees are potentially divinely graced, and one must 
model one’s life according to this vision. Moral virtues flow from this inner vision. This 
vision negates all practical distinctions between humans and stresses the important fact 
that all beings are born out of Śiva and are servants of him.  
 
 The nāyaṉmār’s awareness of this ontological basis of the prevailing unity of the 
oneness of all is but natural, for the nāyaṉmār to realize that in the suffering of others, 
they must come to the other’s aid. This Cēkkiḻār recounts in the life of 
Tiruñāṉacampantar where he narrates ‘while the nāyaṉār was staying at Kaṭimāṭac 
Ceṅkuṉṟūr, his companion became fearful ... and they approached Campantar and made 
known to him their fears. In response, he first invoked the grace of God ... when he had 
brought his hymn to a fitting conclusion, the fever epidemic abated and disappeared, not 
just in that town itself, but throughout the whole country’ (PP. 2231-2239). Yet Cēkkiḻār 
narrates, that some in their hard-heartedness, when they see others suffering, feel no 
empathy towards them. This can be explained, according to Cēkkiḻār, by the fact that 
their interior knowledge or ‘soul-knowledge’ as he refers to it, is badly dimmed or 
                                                          
816  ‘ve;ij <rd;vd vLj;J ,t;mUs; te;jthW kw;Wvt;tzNkh vd;W rpe;ij nra;Ak; 
 jpUg;gjpfj;J ,ir Ge;jp Mug;Gfd;W vjph;Nghw;Wthh;’ (ng.G. 2116). 
817  ‘fhjy; ngUikj; njhz;bd;epiyf; fly;#o; itak; fhj;J mspj;Jf; NfhJmq;F mfy 




blunted; they are ‘like a lamp which is clean and bright on the outside, but full of 
darkness within’ (PP. 473)818.  
 
The narration indicates that the human person is born with divine aruḷ (grace). 
The uniqueness of these benefits of aruḷ (grace) in the nāyaṉmār is implied in an 
unparalleled superior life, i.e. to experience the absolute natural bliss of the divine ‘who 
is the embodiment of truth’ (PP. 3644)819 and whose power of effulgent aruḷ (grace) is 
found within all things animate and inanimate, all living and non-living things, whose 
existence is sustained, and who live absolutely unobstructed by any impediment of time 
or place (PP. 3666).820 How can one attain such a state of life? Cēkkiḻār asserts that is by 
the ‘aruḷ (grace) of God which is His natural manifestation’ (PP. 286)821. Cēkkiḻār also 
makes an earnest appeal that no enquiry should be conducted regarding the Śiva’s aruḷ 
(grace) that he bestows on His devotees, His original nature. For they are limitless and if 
one attempt to explore them with one’s limited epistemological tools, and then one will 
be miserably limiting them. Again, the scholars should not test the Lord seriously through 
logical inference, and verbal testimony, since He is of the very form of effulgence (PP. 
2737)822. How can one obtain this aruḷ (grace)? Cēkkiḻār repeatedly insists, in the 
strongest possible terms, that it is obtainable by compassion and love (PP. 806).823 He 
                                                          
818  ‘… iknghjp tpsf;Nf vd;d kdj;jpDs; fWg;G itj;Jg; ngha;j;Jt Ntlk; nfhz;L 
 GFe;jdd; Kj;j ehjd;’ (ng.G. 473). 
819  ‘…<rh;mUs;$l <W,y;rpt ey;newpNa nghUs; MtJvd czh;T ehl;Lthh;’ (ng.G. 3644). 
820 ‘...cyfpy; tsh; caph;f;F vy;yhk; cah;fhty; njhopy; G+z;L...’ (ng.G. 3666). 
 ‘... The Lord who is eternal had taken the noble task of protecting the lives of all the creatures of the 
world’. 
821  ‘...mw;GjNkh rptd; mUNsh mwpNad; vd;W mjpraj;jhh;’ (ng.G. 286). 
822  ‘kd;Dk; VJf;fshy; vDk; tha;ikjhd; jd;dJ xg;GNtW ,d;ikapy; rq;fud; ,d;d 
 jd;ikia VJ vLj;Jf;fhl;L md;dtw;why; msg;gpyd; vd;wjhk;’ (ng.G. 2737). 
823 ‘mtDila tbT vy;yhk; ek; gf;fk; md;G vd;Wk; 
 mtDila mwpT vy;yhk; eik mwpAk; mwpT vd;Wk; 




narrates the life of the nāyaṉmār implicitly or explicitly referring to the benevolent nature 
of Śiva, the pathetic plight in winning Śiva’s aruḷ (grace), the overwhelming enjoyment 
of bliss in seeing Śiva.  An interesting conclusion may be drawn from this; for Cēkkiḻār, a 
morally good human act is a compassionate act of service. Here a compassionate act is 
that which results from one’s feeling of oneness with all creatures and from one’s 
experiencing the suffering of all others as one’s own.   
 
 After having established the foundation of the moral path, Cēkkiḻār focuses 
attention on practical moral behaviour that is visible, i.e. norms of behaviour and attitudes 
which added character development and habit formation, in the life of the nāyaṉmār. 
Four key points can by mentioned in this regard. They are control of the sense organs 
(intiriya oḷukkam : ,e;jpupa xOf;fk;), control of the mind (karaṇa oḷukkam: fhuz 
xOf;fk;), right conduct of life (Śiva oḷukkam: rpt xOf;fk;), and right conduct of the 
soul (āṉma oḷukkam: Md;k xOf;fk;): this is discernable in the narration titled ‘the 
Taking of Captive’ (jLj;jhl; nfhz;lGuhzk;: Taṭuttāṭkoṇṭa purāṇam) (PP. 147-
349)824. In the section that deals with Tirukṟipput Toṇṭar purāṇam, the nāyaṉār is 
                                                                                                                                                                             
 mtDila epiy ,t;thW mwpeP vd;W mUs; nra;jhh;’ (ng.G. 806). 
‘His whole being is filled with love ... his whole mind is set on serving ... all what he does is pleasing.’(PP. 
806). 
824  In one of the stanza of this section Cēkkiḻār: 
 ‘Ie;JNgh; mwpTk; fz;fNs nfhs;s msg;G mUk; fuzq;fs; ehd;Fk; rpe;ijNa 
 Mff; Fzk; xU %d;Wk; jpUe;J rhj;JtpfNk Mf ,e;Jtho; rilahd; MLk; 
 Mde;j vy;iy,y; jdpg;nghUq; $j;jpd; te;jNgh; ,d;g nts;sj;Js; jpisj;J 
 khW,yh kfpo;r;rpapy; kyh;e;jhh;’ (ng.G. 252). 
‘The hearts of nāyaṉmār constantly overflow with love, with the five senses subsumed in the act of seeing, 
the four faculties of the mind in meditation, and the three qualities in pure enlightenment’ (PP. 252). 
What should be noted in the stanza is that though the intellect is but one, the gateways thereto are five 
(Ik;nghwp: aimpoṟi i.e. the five organs of senses viz., nka;: mei,  tha;:vāi,  fz;:kaṇ,  %f;F:mūkku,  
nrtp:cevi). In this sense, the five organs of senses are described as bringing fivefold knowledge i.e. 
Ie;JNgh; mwpT (aintu pēr aṟivu) viz. Rit: cuvai (taste), xsp: oḷi (form. light), ūṟu : CW (touch), ōcai: 
Xir (sound), nāṟṟam: ehw;wk; (smell). It pervasion which is also fivefold was here totally concentrated in 
the eyes –their vision (Ie;JNgh; mwpTk; fz;fNs nfhs;s: aintu pēr aṟivum kaṇkaḷē koḷḷa).  Cuntarar 




described as one who dedicated himself in thought and deed to the feet of the Lord (PP. 
1193)825. On another occasion it is written that the nāyaṉār dedicated His entire life to 
Śiva (PP. 1347)826.  In this way Cēkkiḻār tries to portray the nāyaṉmār who adhered to a 
certain sense of discipline in life to reach Śiva. 
 
 Cēkkiḻār also divides the discipline of the sense organs (intiriya oḷukkam : 
,e;jpupa xOf;fk;) into two, namely, the organs of action (Ik;nghwp: aimpoṟi i.e. the five 
organs of senses) and the organs of knowledge (Ie;JNgh; mwpT: aintu pēr aṟivu). As for 
the control of the organs of knowledge and purity of mind, Cēkkiḻār mentions restraint 
from uttering harsh words (PP. 4071)827; restraint from treating others with cruelty (PP. 
                                                                                                                                                                             
ellaiyil). The nāyaṉār’s ears did not heat; his nose did not smell; his lips did not articulate and his skin was 
bereft of the sense of touch. Likewise his fourfold karaṇaṅkaḷ nāṉkum: fuzq;fs; ehd;Fk; (inner sensory 
comprising of rpj;jk;: cittam (mind), kdk;: manam (will), Gj;jp: buddhi  (reason) and mfq;fhuk;: 
akaṅkaram (self-love) were all rpj;jk;: cittam (mind) nothing else (fuzq;fs; ehd;Fk; rpe;ijNa Mff;: 
karanangal nankum sinthaiye aka).  The five great sense rested on the eyes only.  Again the differentiated 
gunas of satwam, rajas and tamas became one uniform satwam (Fzk; xU %d;Wk; jpUe;J 
rhj;JtpfNk Mf: kuṇam oru mūṉṟum tiruntu cāttu vikamē āka). What should be noted is that all other 
activities ceased; that which was experienced was vision alone.  In this divinely unique stillness, the dance 
of bliss is witnessed. Thus the nāyaṉmār enjoyed the great, blissful, and limitless dance. As the nāyaṉmār 
had conqured his passions and held as obligation not to forget the grace of Śiva, it is but natural for him to 
behold and enjoy the resplendent beauty of the Lord in any of His forms. However, the bliss which is 
everlasting being enjoyed by him transcends the reach of the sense organs and none can sound the depths.   
825  ‘mt;tifa jpUefuhk; mjd;fz; xU kUq;F ciwthu; ,t;cyfpy; gpwg;gpdhy; Vfhypf; 
 Fyj;J cs;shh; nrt;tpa md;Gil kdj;jhh; rPyj;jpd; newp epd;whh; iktpuT fz;lh; 
 Mb topj;njhz;lh; csuhdhh;’ (ng.G. 1193). 
‘This man was a washer man by birth. He was of a loving disposition, and steadfast in the path of virtue. 
By family tradition he was a servant of the Lord with the blue throat. Since his youth he had dedicated 
himself, in thought, word and deed to the feet of the Lord’ (PP.1193). 
826  ‘ikay; JiwV wpkfpo;e;J myh;rPh; thfPrh; kdj;njhL tha;ikAld; nka;Aw;W jpUg;gzp 
 nra;gtuha; tpuTk; rptrpd;dk; tpsq;fplNt va;Jw;w jpahdk; mwh czh;Tk; <W,d;wp 
 vOk; jpUthrfKk; ifapy; jpfOk; cothuKld; iff;nfhz;L fye;J frpe;jdNu’ 
(ng.G. 1347). 
‘He put on the outward signs of devotion, and of a devoted body, mind and lips to his service. With 
undivided attention, he recited the scriptures and practiced constant meditation. With his hoe in hand, he 
lovingly performed his acts of service’ (PP. 1347). 




4094-4099)828, restraint from looking on others with evil intent (PP.31-34)829; and 
restraint from tasting and smelling sweet aromas offered to the Lord (PP. 4125-4131)830; 
preventing by any means any harm to living beings (PP. 4051),831 visiting places to meet 
saintly people (PP. 3661-3573)832; being of help to others (PP. 4018),833 and performing 
good deeds (PP. 4124).834 By these restraints, Cēkkiḻār notes the nāyaṉmār as followers 
of the moral path led moderate lives avoiding extremes. It is clear that Cēkkiḻār 
recognizes that by and large, our knowledge of the external world is received through the 
five sense organs and what enters into us through them can defile us in that they can 
influence our thinking and action for bad or good. Hence it is necessary to restrain our 
sense organs. Here the author may not strike us as an original or extraordinary master in 
his insistence on restraint, if one wants to follow a spiritual path. Cēkkiḻār in the Periya 
Purāṇam does so, in the context of the nāyaṉmār’s own Śaiva moral path (PP. 734)835.  
                                                          
828 Here is the example of Muṉaiyaṭuvār who liberally distributes all spoils which he won by the conquest 
of his foe in battle. All the wealth that he earned in this way he would give away in accordance with their 
stated needs.  
829 Here it is narrated that Cuntarar looked upon two women of rare beauty and when the Lord saw what 
happened he caused the rebirth of the nāyaṉār. 
830 Here it is narrated that Cerutuṉi nāyaṉār was a devotee of Lord Śiva. One day, the famous queen of the 
Pallava king Cingar picked up a flower which had fallen to the ground in the hall of flowers, and smelt it. 
When the nāyaṉār saw this,  he seized the queen by her hair, pulled her to the ground and took old of her 
nose. “This nose had sniffed a flower which was to grace the head of the Lord!” he cried, and cut off the 
queen’s nose with his sword.  
831  ‘...nta;afypAk; gifAk; kpifxopAk; tifmlf;fpr; nra;arilth; irtj; jpUnewpahy; 
 muRmspg;ghh; Iabfs; ePjpahy; mbg;gLj;Jk; nrq;Nfhyhh;’ (ng.G. 4061). 
‘... [He] successfully eradicated wars and conflict ... brought all his subjects under the rule of justice...’ (PP. 
4061). 
832 It is said that when any devotee of the Lord came to his door, Ciṟapulli nāyaṉār would make obeisance 
at their feet, the greeting them with kindly words, gave them a warm welcome. Every day he would provide 
nourishing food for his visitors and meet all their needs. 
833  ‘...mbj;njhz;L gw;wpg; gzpnra; fypf;fk;gh; vd;ghh; kw;W Xh;gw;W ,y;yhh;’ (ng.G. 4018). 
‘... The focus of all his thoughts was single minded devotion ... and acts of service for the Lord and his 
servants’ (PP. 4018). 
834  ‘...topj;njhz;bd; topg;ghl;by; va;JngUk; rpwg;Gila ,lq;fopahh;’ (ng.G. 4124). 
‘... [He] won great fame faithfully following the path of service...’ (PP. 4124). 
835  ‘gyJiwfspd; ntUtunyhL gapy;tiy mwEiokh cynkhL glh;td jifcw cWrpd 
 nkhLfth;eha; epytpa ,Utpidtypapil epiy Roy;gth; newpNrh; Gyd; cWkdd; 




 As for the discipline of the mind, he lists realization of the divine within oneself 
and not allowing the mind to be absorbed in mundane things, not being mindful of the 
evil of others, not being proud, avoiding any artificiality, being natural and restraining all 
one’s faculties from doing evil. Here, in his discipline of the mind from the sense organs, 
Cēkkiḻār shows the nāyaṉmār as the one who followed a moral code, who directed their 
attention away from evil and focused constantly on this higher reality. Cēkkiḻār’s 
understanding of human psychology is naturally right. If one’s mind is filled with many 
thoughts and interests, it cannot be wholly taken up on what needs total attention and 
concern. Cēkkiḻār elaborates on the point in that the followers of the moral path must be 
solely concerned with this path without any sort of mental dissipation (PP. 3668)836.  The 
necessity of discipline of the mind is again asserted in stanza in the narration of Pūcalār 
nāyaṉār (PP. 4178)837.  
 
 The other moral idea that Cēkkiḻār highlights is that which relates to a right 
conduct of life (Śiva oḷukkam: rpt xOf;fk;). Through the lives of the nāyaṉmār many 
examples are cited by Cēkkiḻār. In the explanation of what he really means by right 
                                                                                                                                                                             
When narrating the life of Kaṇṇappar, Cēkkiḻār beautifully notes ‘Just as, when the soul lies trapped in the 
net of good and evil deeds, although it has the wisdom to find the way out, the senses block its path, so did 
the hounds blocks the animals’ escape’ (PP. 734). 
836  ‘cs;sepiw fiyj;Jiwfs; xopT,d;wpg; gapd;W mtw;why; njs;sp tbj;J mwpe;j nghUs; 
 rptd; foypy; nrwpT vd;Nw nfhs;Sk; czh;tpdpy; Kd;Nd $w;W cijj;j fow;F md;G 
 gs;skilaha; vd;Wk; gapd;W tUk; gz;Gcilahh;’ (ng.G. 3668). 
‘It is stated in the Ciṟutoṇṭa nāyaṉār purāṇam ‘through his assiduous studies, he had reached the 
conclusion that attachment to the feet of Śiva was the essence of all knowledge. Just as water will forever 
flow downhill, so his life was characterised by constant love for those sacred feet’ (PP. 3668). 
837  ‘mUkiw kuGtho mg;gjp te;J rpe;ij jUk;czh;T Mdvy;yhk; jk;gpuhd; foy;Nky; 
 Rhu tUnewp khwh md;G tsh;e;Jvo tsh;j;Jthikg; nghUs;NgW NtjePjpf; fiyczh; 
 nghyptpd; kpf;fhh;’ (ng.G. 4178). 
That ‘for the advancement of the Vedic tradition, a man was born in that town whose thought and feelings 
were all focussed on the feet of the Lord. He never deviated from the path of devotion, and as he grew, his 
love grew with him. He was exceptionally knowledgeable in the science of Vedic morality by which the 




conduct of life, Cēkkiḻār explains that one should treat all alike and as one treats oneself 
without any distinctions of gender, caste or status in society. Although such a list may 
seem anachronistic, given the social situation at the time of Cēkkiḻār, it should be 
mentioned that his earnest desire was to rid society of any and every type of 
discrimination. Though this message is clearly embodied in the life of Kaṇṇappa 
nāyaṉār, it is also stated, in the Iyaṟpakai nāyaṉār purāṇam (PP. 406)838.    
 
 Another significant moral ideal that is emphasised in the Periya Purāṇam is the 
right conduct of the soul (āṉma oḷukkam: Md;k xOf;fk;). This is related to the 
preceding, but is wider in scope in that it included all ‘living beings’. To make it clear 
that it means all ‘sentient beings’, from the smallest to the greatest, he adds, ‘from spider 
to an elephant’ (PP 4202-4218)839. He does not simple lay down a norm, but gives the 
reason or the motivation why one should treat all living beings alike and as oneself. Since 
it is one and the same Lord Śiva who resides in all living creatures, and by following the 
moral path, one progresses towards identifying oneself with the Lord Śiva; it is 
                                                          
838  ‘MW#ba Iah;nka; mbik msT ,yhjJ Xh; csk;epiw mUshy; ePWNrh; jpUNkdpah;  
 kdj;J epidj;j ahitAk; tpidg;gl Kbj;J khW,yhjey; newpapdpy; tpsq;Fk; kid 
mwk;Ghp kfpo;r;rpapd;te;j NgWvyhk; mth; Vtpidnra;Ak; ngUikia vdg; Ngzptho; 
ehspy;’ (ng.G. 406). 
It is stated that ‘he was a true devotee of the Lord. Grace filled his heart to overflowing. If anyone 
approaches him, he would carry out their wish to the letter. He counted it an honour to fulfil the wishes of 
others, and delighted in the constant practise of domestic virtue’ (PP. 406). 
839 While narrating the life of Kōcceṅkaṭ Cēkkiḻār notes that there was a white elephant of great austerity 
that used to bathe the Lord with fragrant water carried in its trunk and worshipped with the bunch of 
flowers every day. At the same spot there was a spider worshipping the God of gods. It used to build sturdy 
web of fine thread as a canopy over the Lord’s golden head, to protect him from the rays of the sun and 
falling leaves. Both the creatures were doing in their love for the Graceful one, the service and worship 
they can offer. One day the when the elephant came to worship the feet of the Lord, it swept away the 
spider’s careful work as unseemly. Thinking the elephant was just casually waving its trunk, the spider 
spun its web again. However, on the following day the mighty elephant destroyed the web once more. At 
this spider was indignant. So in anger, it crept in the elephant’s trunk and gave it a bite. Unable to bear the 
pain, the elephant neat its trunk upon the ground, and then fell down and died. By the impact of the trunk 
upon the ground, the spider too was killed. In his arul, the Lord duly granted to the elephant a fitting boon, 
and at the same time ordained that the spider should be born into the family of the Cōḻa kings to rule the 




imperative that one identifies oneself with all living creatures and treat them all as 
oneself. This feeling of oneness or union with all living beings implies not repaying evil 
with evil but bearing all with patience – as long as this does not in itself bring harm to 
anyone. Cēkkiḻār surely wants to show that the nāyaṉmār lived a life of virtue which led 
to the highest standard of morality in that he proposed that one’s norm of behaviour 
should be the abstention of doing harm to any living creature even at the cost of suffering 
evil from others. Certainly one cannot deny that this is a higher form of human morality. 
  
It also should be noted, here, these deeds good and bad or righteous and 
unrighteous of the nāyaṉmār in the Periya Purāṇam may be further classified into those 
deeds done towards Śiva and others. In the Periya Purāṇam Cēkkiḻār higlights the 
righteous deed done towards Śiva includes doing charitable deeds to Śiva temples. This is 
evident in the narration of those who attend the person of the Lord three times a day (PP. 
4165- 4167) where Cēkkiḻār notes that they offer worship three times a day and the glory 
of these men is beyond telling (PP. 4166)840.  At the same time Cēkkiḻār also points to the 
rigteous deeds which can enable one to attain the nature of Śiva – adoring a devotee of 
Śiva and listining and singing in praise of Śiva (PP. 4152)841. It is also clear Cēkkiḻār 
makes it a point to highlight the unrighteous deeds done towards Śiva i.e. illegitimately 
plundering the properties of Śiva and His devotees and indulging in prohibited activities 
                                                          
‘...Kg;NghJk; ... mh;r;ridfs; rptNtjpah;f;Nf ... mg; ngUe;jifahh; Fyg;ngUikahk; 
GfOk;  ngw;wpaNjh’ (ng.G. 4166). 
841  ‘<rDf;Nf md;ghdhh; ahtiuAk; jhk;fz;lhy; $rp kpff; FJFJj;Jf; nfhz;lhb kdk; 
kfpo;Tw;W Mirapdhy; Mtpd;gpd;fd;W mize;Njhh;Nghy; mize;J NgRtd gzpe;j 
nkhop ,dpadNt NgRthh;’ (ng.G. 4152). 
‘At the sight of any devotee of God, they become shy, but at the same time full of joy and delight. They 
will follow such devotees with fervant longing, as a calf follows its mother, and speak to them with 




towards these three (PP. 4139)842. The righteous deed done towards others include doing 
good to living beings and unrighteous deeds include doing evil to other living creatures 
i.e. doing injustice to wife, children and relatives. The unrighteous deeds possess 
abnoxious characters like lust. Kāraikkāl Ammaiyār struggle to overcome unfaithfulness 
of her husband in the Periya Purāṇam is a clear example of such unrighteous deed done 
towards others (PP. 1722-1787). According to the Periya Purāṇam, when the nāyaṉmār 
is appealed to for help by those who are sunk in misery, they would willingly rush to their 
rescue. To the illiterates and to others who are poor in spirit, but who aspire for true 
widom, they offer soothing words and the effective means of attaining it. Both the 
material and spiritual benefits are conferred by the nāyaṉmār on their fellow-beings. 
When his follwers were suffering due to severe fever at Ceṅkuṉṟūr, Campantar sang a 
song which refers to the blue throat of Śiva which saved the devotees from all 
defilements (PP. 2231-2239). This is an example of help at the empirical level from 
religious perspectives. Campantar and Tirunāvukkaracar were granted two gold coins by 
the aruḷ (grace) of Śiva during the famine (PP. 2465-2475). The nāyaṉmār show no ill-
will to even lower creatures. Instead, they rescue them from danger as was done by 
Maṉunīti Cōḷa who sacrificed his only son with a view of deepening justice to a cow (PP. 
86-146). Campantar rescued the dead person due to snake bite to make a maid happy 
                                                          
842 For example there is the story of Kōṭpuli nāyaṉār who used all the generous prize money he received 
from the king to build up stocks of paddy in all the temples of the Lord Śiva, until their store-rooms were 
bursting at the seams. One day he was ordered by the king to take the field against his enemies. By this 
time he had built sufficient reserves of paddy for the Lord to last until his return. So before setting out, he 
approached all his relatives and gave them warning that the paddy gathered is for the Lord and if anyone 
even thinks of misappropriating them would be severly punished. A short while after Kōṭpuli left a famine 
a rose in that country. His hard-pressed relatives plundered what the nāyaṉār has gathered for the Lord. 
Saddened by what had happened, the nāyaṉār decided to punish the relatives who stole what was due to the 




(PP. 2375-2400). The kinds of righteous deeds or services throw light upon the bent of 
mind and spirit of the nāyaṉmār had towards Śiva and fellow beings.  
 
8.4 The End Goal of Moral Ideals in the Periya Purāṇam 
The ecstatic life of the nāyaṉmār in the Periya Purāṇam from the initial step is mystical 
and the journey terminates in the fruition of comprehending the vision of Śiva, His 
beauty, truth and goodness (PP. 23, 130, 165, 223, 555)843. These verses in the Periya 
Purāṇam suggests that when one lives in accordance with moral values, one gets 
transformed into a higher life where one is at the service of the Lord and is in union with 
the Lord. Therefore, as it is written in the Periya Purāṇam, the final fulfilment or the goal 
of the nāyaṉmār’s moral aspiration was to be at service at the feet of the Lord in His 
abode (PP. 489)844. Hence Cēkkiḻār is not speaking of the mere intellectual experience of 
being at the service of the Lord but in the actuality or existential experience of a 
                                                          
843 Cēkkiḻār notes that: 
 ‘On the mountain’s lower slopes there dwelt a famous hermit of deep devotion named Upamanyu. 
Although the true nature of the Lord Śiva is beyond the normal power of human comprehension, He had 
achieved that realization’ (PP. 23).  
 ‘md;djd;jpUj; jho;tiu apd;,lj;J ,d;djd;ikad; vd;W mwpahr; rptd; 
 jd;idNa czh;e;J Mh;tk; jiof;fpd;whd; cd;d mUQ;rPh; cgkd; dpaKdp’ (ng.G. 23). 
In another instance Cēkkiḻār notes that: 
 ‘The Lord of all virtue ... bestows his grace on countless devotees, who like King Maṉu follow the 
path of virtue’ (PP. 135). 
 ‘,idatif mwnewpapy; vz; ,we;Njhh;f;F mUs;Ghpe;J Kidath; mth; kfpo;e;jUsg; 
 ... Gfyy; Mk; jifikaNjh midajDf;F mfkyh; Mk; mwtdhh;...’ (ng.G. 135). 
These nāyaṉmār fixed their mind on the feet of the Lord (‘... ehjd; jd;db kdj;Js; nfhz;L...’) (PP. 
165) and without more ado attained the abode of Śiva (‘... cah; rptNyhfKk; vspJ Mk;tif 
ngw;whs;’) (PP. 223). In the hearts of such loving devotees, the Lord abides forever (‘...Jddpa md;gpd; 
kpf;f njhz;lh; jk; rpe;ij ePq;fh me;epiy mudhh; tho;tJ...’) (PP. 555). Further, Cēkkiḻār also 
notes that the Lord blessed the  nāyaṉmār to continue their service in His abode: 
 ‘...in the radiant mountain of the Lord, where he was appointed to succeed to the leadership of 
Śiva’s heavenly hosts’ (‘...Rlh;neLk; fapiykhy; tiuva;jp khdey; ngUq;fzq;fl;F ehjh;Mk; 
topj;njhz;bd; epiyngw;whh;’ (ng.G. 3933).  
844 Cēkkiḻār states: ‘then the Lord Śiva ... stood before the king his servant, and granted him a vision of 
himself, as he had done before. He also gave him grace to worship without ceasing, so that his servant 
might find refuge at his feet, to which no dwellers of heaven could even attain’ (PP. 489). 
 ‘njhz;ldhh;f;F ,kag; ghit Jiztdhh; mth;Kd; jk;ikf; fz;lthW vjpNu epd;W 
 fhl;rp je;jUsp kpf;f mz;l thdth;fl;F vl;lh; mUl;foy; ePoy; Nruf; nfhz;L mth; 




‘deathless supreme life’, and ‘knowing the state of Śiva and becoming one with him’ and 
in submission of all faculties, at the service of the Lord as the sole end of the moral path 
(PP. 1225)845. Most of the nāyaṉmār entered into a union only after they had successfully 
fulfilled their mission of serving the Lord and His devotee, conceiving it has the very 
purpose of their birth (PP. 878)846. As a first step in their life of devotion and service, the 
nāyaṉmār adhered to the sublime conciousness of Śiva mostly and then enjoyed mystic 
contemplation which is active in nature. Tirunāvukkaracar, for instance, became an 
ardent follower of Śaivism through the sacred symbol of that tradition. He then gradually 
became the very form of devotion and service and finally illumined himself as a very 
form of wisdom and united himself with Śiva. 
 
This attitude of the nāyaṉmār and the way of realization of Śiva is discussed 
beautifully in the Periya Purāṇam (PP. 72)847.  This verse equates the growth of paddy-
grains to the devoted hearts of nāyaṉmār.  The points of comparison are: (i) like the 
growing grains, the devotees grow from strength to strength in loftiness and stateliness 
(ii) the ears of corn are gravid with pure white pulp.  The nāyaṉmār too are full of the 
                                                          
845 Cēkkiḻār narrates: ‘Vicāra Carumaṉ was astonished to see the level of knowledge he had attained in the 
scripture and in the arts before ever they had instructed him. Yet the noble little fellow had achieved the 
realization that the feet of the dancing Lord are more precious than any conceivable object of study. The 
truth had dawned upon him that we belong to the dancing Lord. From that insight there welled up in him an 
unceasing flow of love. From this in turn issued a sense of duty which prompted him to strenuous effort. 
This became the settled pattern of his life’ (PP. 1225).  
846  ‘…rilKbahh;f;F Ms; MFk; gjk;ngw;w jzpT ,y;ngUk; NgWcilahh; jk; ngUkhd; 
 foy;rhh;e;j JzpT cila njhz;lh;f;Nf Vty; nra;Ak; njhopy; G+z;lhh;’ (ng.G. 878).  
‘…He had attained knowledge of Śiva, and he had become a servant of the Lord…He made it his life’s work 
to fulfil the wishes of all those who like him had become servants of the great Lord’s feet’ (PP. 878). 
847  ‘gj;jpapd; ghyh; Mfpg; gukDf;F Mshk; md;gh; jj;jkpy; $bdhh;fs;  
jiyapdhy; tzq;Fkh Nghy; nkha;j;jePs; gj;jpapdghy; Kjph;jiy tzq;fp kw;iw 
tpj;jfh; jd;ik Nghy; tpise;j Rhyp vy;yhk;’ (ng.G. 72). 
‘Just as in loving devotion the friends and servants of the Lord gather together and bow their heads in 





milk of true wisdom (iii) as the grains grow they suffer a change of hue.  A similar 
change of hue comes over the nāyaṉmār too, as they mature in devotion (iv) whatever lay 
coiled within the husk, uncoils after a time.  Even so, the once-kinky twists in the minds 
of the devotees get uncoiled in due time (v) when the grains are fully ripe, they dazzle 
with luster.  The mellowed nāyaṉmār too shine with a godly lustre. As narrated in the 
nāyaṉmār, Campantar became Tiruñāṉ Campantar immediately after he had taken the 
divine milk given to him to enrich his mystical power and enabled him to enjoy the bliss 
of Śiva thoroughly (PP. 1904-3159). In his life one see the valiant and jubiliant efforts to 
establish Śaivite tradition through the exaltation of his intuitive power mixed with Śiva’s 
aruḷ (grace) and hence becomes a ‘new person’ or ‘person of Śiva. The eventful life of 
Campantar indicates that the unitive life of the nāyaṉār is full of mystic achievements 
which are beneficial both to the nāyaṉār and the community. His mystic journey is not 
only to Śiva but in Śiva. On the wedding day of his life, the young nāyaṉār entered into 
the effulgence of light which appeared there to unite him with Śiva (PP. 3148-3156)848. 
 
To affirm this further Cēkkiḻār records that the nāyaṉmār entreated Śiva to teach 
with the art of deathlessness or endless service; then Cēkkiḻār repeatedly confirms that 
the nāyaṉmār received these gifts from Śiva (PP. 2064)849. Proceeding further, Cēkkiḻār, 
                                                          
848 In this section it is narrated that the Lord appeared before the nāyaṉār and his wedding guest as a pillar 
of light. Togther they worshipped the Lord and entering the light became one with Him.  
 ‘...ahtUk; vk;ghy; Nrhjp ,jd; cs;te;J va;Jk; vd;W %TyF xspahy; tpk;k 
 KOr;Rlh;j; jhD Mfp...ehjd; tsh; vopy; Nrhjp ez;zp mjd; cs;GFthh; Nghjepiy 
 Kbj;jtopg; Gf;F xd;wpcld; Mdhh;’ (ng.G. 3156). 
849 Cēkkiḻār states that Tiruñāṉacampantar praised the Lord thus ‘you have bestowed upon me the inward 
experience of bliss, endless and divine’, he further asserted, ‘it has come in visible form, easy to apprehend 
with the senses’ (PP 2064). 
 ‘czh;tpd;Neh; ngwtUk; rptNghfj;ij xopT,d;wp cUtpd;fz; mizAk; Ik;nghwp 
 mstpDk; vsptu mUspid vdg; Nghw;wp ,iz,y; tz;ngUq; fUizNa Vj;jpKd; 





in innumerable places confirms that this deathless state of life is a grace, a gift or special 
favour of Śiva that was granted to the nāyaṉār for leading a virtuous life (PP. 402)850. 
Thus, the nāyaṉār paid homage to Lord Śiva for revealing his actual state of life and the 
state of deathless life, led him in the moral path, and thereby granted him that sublime 
state (PP. 1636-1638)851. For example, Cuntarar, who is known for his God-centres 
deeds with a comrad’s appraoch, was initially shown by Śiva through the settelement of a 
quarrel in a temple’s presincts on the occasion of his wedding. When his life as a yōgic 
saint on earth was over, a white elephant was sent to bring him back to Kailas. There he 
enjoyed the blazing aruḷ (grace) of Śiva. He was also accompanied by two of his fellow 
devotees. The attainment of perfection and union with the life of service in the abode of 
Śiva reveal that the worship of God and love of the devotees equally yield the results. The 
experience as such remains a divine gift. So too, even though Cēkkiḻār explains the 
deathless state of a utmost life of service as the goal of the nāyaṉmār’s morality, the final 
benefit is not the natural outcome of it but a gift, which is always gratuitous. 
 
 In granting the nāyaṉmār the sublime state, the Lord also granted them the power 
to perform numerous acts of service to the Lord. On several occasions Cēkkiḻār narrates 
that the nāyaṉmār had the power to perform miracles but they performed none for their 
own advantage or for fame. For one who is in communion with the Lord such things are 
                                                          
850  ‘tpwy;cilj; njhz;ldhUk ntz;eifr; nrt;tha; nkd;Njhs; mwy; ,ay; $e;jyhs; 
 Mk; kidtpAk; mUspd; Mh;j;j jpwy; cilr; nra;if nra;J rptNyhfk; mjid va;jpg; 
 ngwy;mUk; ,sik ngw;Wg; Nghpd;gk; cw;whh; md;Nw’ (ng.G. 402). 
‘Thus by the grace of God, the servant of the Lord and his beautiful wife performed a brave deed. That very 
day they received the gift of youth, attained Śiva’s heaven and entered eternal bliss’ (PP. 402). 
851 Thus narrates Cēkkiḻār, the nāyaṉār at once refused: ‘unless I see the abode of the sovereign Lord upon 
mount Kailāsa ... I shall not take this mortal body home ... when the Lord realized how determined he was, 
he decided to reveal himself to his devotees ... at that the nāyaṉār’s body was healed and he rose in radiant 




possible (PP. 3569-3596)852. By experiencing and expressing this mystical union with 
Śiva the nāyaṉmār felt that they shared everything of Śiva. After showing clearly that the 
nāyaṉmār did receive the gift on a number of occasions, Cēkkiḻār states that while all of 
humankind thinks and worries on death, the nāyaṉmār were freed from this fear and 
worry (PP. 1318).853 Cēkkiḻār thus wonders whether there is anyone like them and 
declares there is the noble path (PP. 4166).854   
 
 It is clear; therefore, for Cēkkiḻār life on earth is precious in that only during one’s 
earthly existence can one attain Śiva - final fulfilment (PP. 939)855. Cēkkiḻār believes that 
with attainment of Śiva, one’s earthly body is transformed (PP. 1697)856. One should 
observe how Cēkkiḻār makes all his assertions on the basis of the nāyaṉmār’s mystical 
experience and how he always attributes all they have received to Śiva’s aruḷ (grace). In 
this way, and in affirming in every conclusion that the Lord ‘took possession’ 
(jLj;jhl;nfhs;sy;’: Taṭuttāṭkolal) of the nāyaṉmār and blessed them with His aruḷ 
(grace) race of serving Him eternally, Cēkkiḻār invites the Tamil community to come and 
                                                          
852 In this narration of the life of Tirumūlar Cēkkiḻār remarks that in order to guide the animals who were 
alive at the death of their master, the nāyaṉār assumed the mortal frame of a cowherd (mūlan) and guarded 
them. Śiva took possession of the nāyaṉār and granted him his deathless life and thereby he became one 
with Śiva. 
853  ‘kd;DjNgh jdpahh;;f;Ff; fdtpd;fz; kotpilahh; cd;Dila kdf;ftiy xopeP cd; 
 cld; gpwe;jhd; Kd;dNk Kdpahfp vid milaj; jtk; Kad;whd;  
md;dtid ,dpr;R+iy kLj;J Ms;tk; vd mUsp’ (ng.G. 1318). 
‘... “Do not worry”, he said, “in a previous birth your brother was a hermit ... I shall now make him my own 
by afflicting him with a dire illness in his stomach”’  (PP. 1318). 
854  ‘...mg;ngUe;jifahh; Fyg;ngUikahk; GfOk; ngw;wpaNjh’ (ng.G. 4166). 
‘... now to the best of my knowledge I shall recount the deeds of the holy servant ... there is the noble path’.  
‘Mah;Fyj;ij tpsf;fpl te;J cjak; nra;jhh; JhaRlh;j;jpU ePWtpUk;G njhOk;G 
cs;shh; thapdpd; nka;apd; tOj;Jk; kdj;jpd; tpidg;ghypd; NgAld; MLgpuhd; mb 
my;yJ Ngzhjhh;’ (ng.G. 939). 
‘He came into the world to bring glory to his caste, by the willing service which he rendered to all who 
wore the pure white ash. To the Lord Śiva alone he offered the worship of his heart and voice’ (PP. 939). 
856 Cēkkiḻār’s points out that ‘Tirunāvukkaracar was transformed into the likeness of Śiva’s joy and 
wisdom, the ultimate attainment, and he reposed beneath the feet of the great God’ (PP.1697) 





follow the path of justice and morality, so that they can enter into communion with, and 
indeed ‘become one, with Śiva and enjoy the deathless state of serving Him at His feet’ 
(PP. 869)857. 
 
 Cēkkiḻār explicitly affirms the immortality of the body, an ‘embodied 
immortality’ and calls it to account for the various elements involved in such a notion. 
First of all, he is conscious of the truth that the human physical body is subjected to the 
laws of nature, such as suffering, sickness, ageing and finally death; Cēkkiḻār first records 
that Śiva removed from the nāyaṉmār all these sufferings of the body. In another instance 
it is stated ‘the Lord was so pleased, “my friend”, he said, addressing the devotee who 
had lived such a good life of conduct and service. “For the service you have offered to 
my friends, come with your wife to my world above. There you may enjoy eternal 
bliss...”’ (PP.465).858 Cēkkiḻār’s uses a variety of terms to refer to the ‘deathless 
transformed body’. He calls it ‘grace in human form’ (PP. 1411)859, ‘disembodied wraith’ 
(PP. 1770)860, in that the body is in the ‘form of a virtuous ascetic, with matted locks and 
sacred thread of shining white’ (PP. 1077)861 ‘encompassed by radiant light’ 
(PP.1265)862.  
                                                          
857  ‘… cz;ikahy; jkf;F Neh;e;j jpUg;gzp gyTk; nra;J rptghj epoypy; Nrh;e;jhh;’  
(ng.G. 869). 
858  ‘md;gNd md;gh; G+ir mspj;J eP mzq;fpNdhLk; vd;ngUk; cyfk; va;jp 
 ,Uepjpf; fpotd; jhNd Kd;nghU epjpak; Ve;jp nkhoptop Vty;Nfl;g ,d;gk; 
 Mh;e;J ,Uf;f vd;Nw mUs; nra;jhd; ahth;f;Fk; kpf;fhd;’ (ng.G. 465). 
859  ‘…fUiz fz;lhy; kpz;Lma nra;if…’ (ng.G. 1411). 
860  ‘…Nga;tbT mbNaDf;Fg; ghq;Fw Ntz;Lk; vd;W gukh; jhs; gutp epd;whh;’ (ng.G. 1770). 
861  ‘…Gz;zpakh Kdptbtha; nka; jpfo; ntz; Ehy; tpsq;f Ntzp Kb nfhz;L  
vOe;jhh;’ (ng.G. 1077). 
862 This is more clearly stated when Cēkkiḻār comments: ‘when the boy felt touched by the flower hand of 
the Lord, though remaining in this mortal body, he became one with Śiva in a union that defies all 
comprehension’ (PP. 1265).  
‘nrq;fd; tpilahh; jpUkyh;f;if jPz;lg; ngw;w rpWtdhh; mq;fz; khiy ahf;ifapd; 




 Cēkkiḻār asserts too the transformation of the body : He explains the state of being 
in the ‘eternal body’ as the ‘privilege of being with him forever in love’ (PP. 648)863, 
‘peerless’ (PP. 829)864, a ‘state of performing the acts of service with ever-increasing love 
and longing’ (PP.864)865 in the ‘world of the Lord’ (PP. 928)866. The Lord invited Āṉāya 
nāyaṉār ‘come just as he is, and live with him’ (PP. 970)867. However, Cēkkiḻār believes 
that before the material body is transformed, the person must be ‘freed from all fetters 
and cleansed of all past evil and action by virtue and conduct’ (PP. 1316-1318)868.  Once 
the person is thus prepared, the very material body is transformed into a body of shining 
light of joy and wisdom (PP. 1697)869.   
 
Cēkkiḻār states that the transformed body cannot be destroyed by any natural 
elements or any human instrument of death (PP. 924-925).870 He elaborates on this point 
in the Periya Purāṇam and gives an account of those elements of destruction by which 
                                                                                                                                                                             
 Kjyhk; Jq;f mkuh; Jjp nra;ar; R+o;e;j xwpapy; Njhd;wpdhh;’ (ng.G. 1269). 
He became ‘son of Śiva while remaining in his mortal body’ (PP. 1269) and he further elaborates – ‘all that 
devotees do in love for the Lord is counted as virtuous’ (PP. 1269). 
 ‘Jzpj;j kiwr; rpWth; me;j clk;G jd;DlNd mudhh; kfdhh; Mapdhh; 
 ,e;j epiyik mwpe;jhh; Mh; <W ,yhjhh; jkf;F md;G je;j mbahh; nra;jdNt 
 jtk; Mk; md;Nwh rhw;Wq;fhy;’ (ng.G. 1269). 
863  ‘kw;W ,d;ehk; Nghw;WtJ vd; thNdhh; gpuhd; mUisg; gw;wth; jk; ifthshy; ghrk; 
 mWj;jUspg; cw;wtiu vd;Wk; cld;gphpah md;G mUspg; nghd; njhbahs; ghfdhh; 
 nghd;dk;gyk; mize;jhh;’ (ng.G. 648). 
864  ‘…ck;gh; Nkyhh;’ (ng.G. 829). 
865  ‘…md;G Nky;Nky; kpf;F vOk; Ntl;if$u xUg;gLk; cs;sj; jd;ik cz;ikahy;’  
(ng.G. 869). 
866  ‘… vd;Wk; ek; cyfpy; tho;tha; vd;W mth; clNd ed;d’ (ng.G. 928). 
867  ‘…,e;epd;w epiyNa wk;ghy; miztha; vd mtUk; me;epd;w epiy ngah;g;ghh;…’  
(ng.G. 970). 
868 In this section Cēkkiḻār narrates that the nāyaṉār sister prayed repeatedly “as a result of past misdeeds, 
my brother has fallen into the trap of false religion,” she said, “if you are indeed my Lord, rescue him and 
make him your own. Now as a fruitless penance he wears a mat around his waist, he has shaved his head 
and eats his food standing up. That is the depth to which he has fallen. By your grace, life him up and hold 
him lest he fall again.” The Lord who cancels the fruit of deeds from previous births heard her prayer.  
869  ‘…ez;mhpa rpthde;j QhdtbNt Mfp mz;zyhh; Nrtbf;fPo; Mz;l muR  
mkh;e;jpUe;jhh;’ (ng.G. 1697). 
870 ‘Moved by disappointment and grief that the Lord had not eaten his food, he attempted to cut off his 




the transformed body cannot be destroyed (PP. 1082).871 One cannot help contemplating 
that when Cēkkiḻār speaks of the transformed body of a person who has attained the 
deathless supreme life as one who possesses extra-ordinary powers (PP 2799-2804), ‘free 
of all kinds of suffering’ (PP. 1081)872, and is ‘enjoying Śiva’s joy and wisdom’ (PP. 
1697)873. He does refer to a transformed material body – as material that cannot but 
remain subject to the laws of nature and death. It seems evident that for Cēkkiḻār, a 
transformed body is no longer a simple material body changed into something non-
material but, as we saw, the nāyaṉmār received the ‘body of wisdom’ [(‘rpthde;j 
QhdtbNt: Śiva āṉanta ñāṉa vaṭivē (PP. 1697)], ‘body of love’ [(‘md;G gpok;G 
Ma;j;jphpthh;’: ‘aṉpu piḻam pāyt tirivār’ (PP. 803)].  And the ‘body of humility’ 
(‘gzpTila tbTilahu;: paṇivuṭaiya vaṭivuṭaiyār’ (PP. 878). The Periya Purāṇam 
also records that Kāraikkāl Ammaiyār too received an embodied immortality [(‘thdKk; 
kz;Zk; vy;yhk; tzq;Fk; Nga; tbtk; Mdhu;: vāṉamum maṇṇum ellām vaṇaṅkum 
pēy vaṭivam āṉār) (PP. 1771)]. Cēkkiḻār’s concept of ‘embodied immortality’ not only 
transcends death but it also fully validates the importance of the body. What is significant 
in all of the narrations as Cēkkiḻār states ‘it is to the Lord we belong. We are his servants, 
and we shall not walk in the path of evil deeds’ but in living virtuous lives (PP. 971)874.   
 
                                                          
871  ‘khRclk;G tplj;jPapd; kQ;rdk; nra;jUsp vOe;J MR,y; kiw Kdpahfp mk;gyth; 
 jhs; mile;jhh;...’ (ng.G. 1082).  
‘Thus, bathing in the fire, Nantaṉār gained release from his tainted body and assumed the form of spotless 
ascetic ...’ (PP. 1082). 
872  ‘...jpUj;njhz;lh; jk;iktpid khR mWj;Jr; Re;juj; jhkiuGiuAk; Jiz mbfs; 
 njhOjpUf;f me;jk; ,yh Mde;jg; ngUq;$j;jh; mUs; Ghpe;jhh;’ (ng.G. 1081). 
‘…The dancing Lord freed his servants gathered there from the taint of deeds, and gave them aruḷ to adore 
his feet, fair as the lotus flower’ (PP. 1081). 
873  ‘…ez;mhpa rpthde;j QhdtbNt Mfp mz;zyhh; Nrtbf;fPo; Mz;l muR  
mkh;e;jpUe;jhh;’ (ng.G. 1697). 




8.5 Summary  
In the Periya Purāṇam, Cēkkiḻār has surveyed the lives of the nāyaṉmār in their quest to 
attain the direct vision of Śiva, the unity of existence consummating in joy and bliss.  In 
the dedicated nāyaṉmār, therefore, there is the active attraction towards this Śiva. This 
dynamism is at work in the several acts of illimitable love, on the intuitive awareness and 
unitive experience of the oneness of life in Śivam, for Śivam, with Śivam and in their 
affirmation of Śiva as the goal of life. This awareness of the nāyaṉmār mediate self-
knowledge and universal good by explicating the metaphysical, moral and mystical 
aspects of Śaiva way of life in a comprehensive and active way. They upheld Śaiva-nēti 
(irtePjp) as the norm of morality and source of moral freedom. It is for this reason 
Cēkkiḻār portrays a variety of meaningful incidents of saintly conduct of the nāyaṉmār. 
He has dealt with moral questions in the context of a typical Śaivite’s motive and 
vocation.  
 
It is clear then, that the lives of the nāyaṉmār, as narrated in the Periya Purāṇam 
indicate, they had demonstrated by their lives, with their background and condition, what 
was for them the way of life. They were not guided to see what was in the list of things 
always right and things always wrong. The nāyaṉmār did not lay down a code of laws, 
and neither did Cēkkiḻār of the Periya Purāṇam attempt to codify the rules of conduct. In 
the Periya Purāṇam, therefore, there are many instances to prove that motives rather than 
rules, love’s implication rather than law prevailed to judge the Śaiva morality. The 
pathway to Śiva in the Periya Purāṇam, therefore, proclaims the truth of how a whole 
band of Śiva-devotees with one accord considered service enthused by the superiority of 




from the king down to his lowliest subject, one reads of their reverence towards Śiva-
devotees, who were immersed in truth, love and the aruḷ (grace) of Śiva. It is for this 
reason, even after intense study of their lives, it is difficult to produce a life of things 
which are right and things which are wrong to be accepted as a universal code.    
 
 For Cēkkiḻār faith in Śiva can be commended only in terms of its fulfilment in the 
lives of the nāyaṉmār who have shown the Śaivite way. They way of Śaiva-nēti 
(irtePjp) is commended only in so far as the Śaivite are equipped to put themselves 
with loving sympathy inside the doubts of doubting, the questions of the questioners, and 
the loneliness of those who have lost their way. True worship of Śiva for this nāyaṉmār 
consists in the treatment of all with compassion; it is an ethics of love. It is possible 
because, for Cēkkiḻār, there is the basic unity among all beings as creatures of Śiva. 
Therefore, the Śaiva morality for the nāyaṉmār is way of life or ‘right conduct of life’ 
(ed;ndwp: naṉṉeṟi); living the Śaiva way of life is of significant important for the 
nāyaṉmār. Due this righteous living, the life of the nāyaṉmār testify to the fact they had 
confronted fearlessly opposing factions and sects resolved conflicts with the armour of 
faith and purity. It has been their character to adapt and adopt attitudes of conduct 
relevant to the times from episodes of human actions and reactions, failures and success 
and thus accommodate to new situations of life. They embodied in their own lives and 
teachings the universal logic of righteousness in which the rational and ethical elements 
were integrated into a whole.   
  
Above all for Cēkkiḻār the nāyaṉmār are servitors of God and human persons.  




achievement of such a high ideal depends on how one act morally and the consideration 
one has for others. Such an ethos is a reflection of the abundance of love that overflows 
from a right conduct of life or way of living according to Śaiva way of life. The emphasis 
that human virtues are derived from a relationship with the Lord; Śiva through his grace 
enables one to become virtuous, loving and a moral responsible being is central to the 
religious ethos of the nāyaṉmār. It is Śiva’s aruḷ (grace) that makes human actions 
meaningful and moral. Cēkkiḻār sees virtuous or moral life as the practical expression of 
the dynamism of Śiva’s aruḷ (grace). Divine grace and human virtue form an essential 
unity; human action is incapable on its own, to become a moral action. Virtues are 
principles through which Śiva’s aruḷ (grace) becomes active. In this sense, Śaivite 
morality is nothing less than humanness that flows from Śiva’s aruḷ (grace). The 
cultivation of a virtuous disposition, moral character and good behaviour then become 
fundamental to Śaivite living. A good person, therefore, is a moral person who lives 
virtuously and whose character resembles divine virtue. Cēkkiḻār’s concern is not so 
much about the observance of moral codes with specific concern on ‘rightness’ and 
‘wrongness’ of action, but rather on what sort of humanness one ‘ought’ to exemplify and 
the type of virtuous life one ought to live out in order to attain Śiva ‘the Lord of all 











The thesis was written to study and to elucidate the mysticism of the nāyaṉmār as 
presented in Cēkkiḻār’s Periya Purāṇam. By placing the text in its historical context, by 
studying its theological framework, and bringing together its mysticism scattered in the 
hymns and by analysis, it was argued that in the Periya Purāṇam, mystical experience 
results not only in the emergence of an intimate vision of Śiva  (PP. 300)875 but it also 
motivated the nāyaṉmār to live an integral moral life (ed;newp: nanneri) i.e. a ‘right 
conduct of life’ and to cultivate a ‘right attitude of the self’ i.e. to engage in service to 
Śiva and His devotees (PP. 3514, 1948).876 Active engagement with the circumstances of 
everyday life where both the love of God and love of fellow devotees come together to 
encourage and reinforce nāyaṉmār’s instincts for service especially for fellow devotees 
done in mystical state through moral living, one may call it as the contemplative 
awareness of Śiva within while being in service (toṇṭu : njhz;L) and moral living 
(ed;newp: nanneri) is a significant feature of the Periya Purāṇam and its mysticism as 
demonstrated in this study. Therefore, Cēkkiḻār presents a mysticism not in a simple 
sense of ‘unitive’ experience of a devotee to divine, but for him it implies a constant ‘re-
focus’, a ‘unifying’ experience. It implies a ‘unifying’ experience of the devotee to Śiva 
                                                          
875  ‘ge;jk; tPLj Uk;gu kd;foy;...’ (ng.G. 300). 
‘It is the feet of Śiva that are the source of bondage and release and it was on those feet that I once set my 
mind’ (PP. 300). 
876  ‘...ghtpNad; jd;id md;W typa Ml;nfhz;lgw;W...’ (ng.G. 3514). 
‘...Mz;ljpU Kb vLj;Jg; ngUkOth; njhz;L my;yhy; gpwpJ,irNahk;...’ (ng.G. 1948). 
‘Years ago in grace you made me your servant’ (PP. 3514). ‘We are committed to nothing but to the service 




(Śiva-jñānam : rptQhdk;)877 as well as a ‘unifying’ experience with other devotees who 
seeks a vision of Śiva to be in His service (Śiva - toṇṭu : rpt njhz;L)(PP. 342)878. This 
understanding of mysticism of the Periya Purāṇam as love of God which is expressed 
profoundly in their service to fellow devotees in a mystical state through the moral living 
is the contribution of this thesis to the understanding of mysticism. 
 
What is of significance of the Periya Purāṇam as examined in this research is 
that, therefore, in this hagiographical narratives each of the nāyaṉmār not only emerges 
with a distinct personality as Cēkkiḻār, the hagiographer, moulds each nāyaṉār to an 
archetypal conception but also their single-minded, unconditional commitment to the 
service of Śiva (Śiva - toṇṭu: rpt njhz;L) and His devotees (Śiva - toṇṭar - toṇṭu : rpt 
njhz;lh; njhz;L) is presented as model to inspire and to develop intense devotion to 
Śiva and through this devotion to bring the Tamil Śaivite community together (PP. 5)879. 
Hence as explained in this study, a typical nāyaṉār is a paradigm of the visceral 
experience of God, of unmediated relationship with him and of the ability to give 
dramatic expression to devotional love. 
                                                          
877  ‘...MSila gps;isahuha; ... jhT,y;jdpr; rptQhd rk;ge;jh; Mapdhh;’...  
‘... rptQhdk; gtk; Mjid mwkhw;Wk; ghq;fpdpy; Xq;fpa Qhdk;...’ (ng.G. 1972-1973). 
‘By virtue of this gift, the child came to be called “the child who is Śiva’s own possession”, and “Tiruñāṉa 
Campantar”, the one uniquely endowed with the divine wisdom...’ (PP. 1972). 
878  ‘ngUikahy; jk;ik xg;ghh; Ngzyhy; vk;ikg; ngw;whh; xUikahy; cyifnty;thh; 
 Cdk;Nky; xd;Wk; ,y;yhh; mUik Mk; epiyapy; epd;whh; md;gpdhy; ,d;gk; Mh;thh; 
 ,UikAk; fle;J epd;whh; ,tiu eP miltha; vd;W’ (ng.G. 342). 
“There is no one who can compare them,” he said, “By their devotion they have attained me. By their 
single-minded service, they have conquered the world. They have no imperfection. No one else could reach 
a state like theirs. Their love for me has brought them untold bliss. They have passed beyond the play of 
opposites” (PP. 342). 
879  ‘msT ,yhj ngUikah; Mfpa msT ,yhjmb ahh;Gfo; $WNtd; 
 msT$l ciug;G mhpJ MapDk; msT,y; Mir Jug;g miwFNtd;’ (ng.G. 5). 
‘The greatness of the devotees is beyond measure; beyond measure too their fame, which I am going to 
relate. Although to tell even the smallest measure of it is impossible, me measureless zeal will spur me on 




What is of noticeable distinction of Cēkkiḻār in achieving this ostensible purpose, 
as explicated in this study, lay on particularly in the ease with which he straddles diverse 
categories in Indian religion, literature and culture: pan-Indian and vernacular domains; 
classical and popular literature; universal and  local themes in devotion and the Hindu 
religious tradition; scripture and popular songs; written and oral texts; the celebration of 
tradition and the poetry of an innovative movement; and personal and communal religion. 
In this way, Cēkkiḻār not only utilised pan-Indian and Tamil imagery in his composition 
to inspire the Śaiva fold with visual representations of Śiva but also incorporated ancient 
mythological representations with anthropocentric and nature-oriented settings and 
human relationships to express and to present the nāyamṉār’s devotion to Śiva and their 
mysticism of service and moral living. Hence, Cēkkiḻār’s poetry bridges the classical 
Tamil world and the devotional milieu in which pan-Indian myths are localized in a 
Tamil landscape and infused with Tamil modes or relating to the divine; his poetry 
provided a powerful new synthesis of the values of Brahmanical Hinduism and those of 
the indigenous Tamil civilization, affirming, celebrating, and transforming both 
traditions. By this, as made clear in this study, Cēkkiḻār appears not only has a great 
hagiographer but also great synthesizer who tries to give a comprehensive view of life.   
 
Besides, what is even more distinct of this ideal of religious service (njhz;L: 
toṇṭu) and moral living as conceptualized in the Periya Purāṇam as affirmed in this 
study is that it is predominantly Tamil in conception. These ideals of the Periya Purāṇam 
have much in common with the ideals as illustrated by the ancient Tamil institutions of 
itinerant bards and by the elaborate scheme of landscape-emotion association in the 




‘puram’ [(Gwk;: ‘outer’ or public poems about kings, war, heroism, death, codes of 
conduct and so on)]. These contexts of the poetry provide a provocative outline of some 
of the important social, cultural, and religious themes in Tamiḷnāṭu during period of the 
nāyaṉmār, as well as the imagery that will inform the work of Cēkkiḻār. Most 
importantly, the literary devices of early Tamil literature were clearly and cleverly 
utilized to stress the affective element of moral living and the heroic aspect of service of 
the nāyaṉmār, so as to emphasis the continuity and discontinuity of the Tamil tradition.  
 
Significantly, the intense ‘humanism’ of early Tamil society, as shown in this 
study, is projected and transferred to Śiva. In this manner, the Śiva of the nāyaṉmār of the 
Periya Purāṇam is not just an awesome deity and the manifestation of the potentially 
‘dangerous’ yet a ‘sacred power’ (ananku) that manifested itself in diverse forms in 
particular persons, places and objects, and had to be carefully controlled on the Tamil 
model: Śiva and His devotees are bound to each other by a powerful mutual love. The 
intimate nature of this relationship comes across in the many images and terms of 
endearment with which the nāyaṉmār address their God: Śiva is addressed as ‘father’, 
‘mother’, ‘friend’, ‘strength of the defenceless’, ‘wisdom of devotees’, ‘nectar of the 
enlightened’ etc (PP. 566)880. In this way Cēkkiḻār drew extensively on the poetic forms 
and conventions of Caṅkam literary tradition and transposed them into a religious context 
as this study has elaborated.   
 
                                                          
880  fspah idapd; <h; chpaha; rptjh  
vspahh; typahk; ,iwth rptjh  
mspahh; mbahh; mwpNt rptjh 




What is also noted in this study is that, it is from these poetries that Cēkkiḻār 
draws on to give voice to the nāyaṉmār’s uncompromising love of Śiva and their 
conviction that Śiva is the ‘divine hero’ who conquers evil through His ‘heroic deeds’ and 
through whom the devotee can conquer death (PP. 567)881. The varied scenes of love and 
heroism in the classical poetry become the stages of devotion to Śiva and the arenas of 
His heroic activities. By doing so, Śiva’s heroic exploits or deeds are presented as 
expressive of purposive and meaningful characteristics and which often reflect historical, 
legendary or mythological events as stated. The many battles that Śiva waged against the 
asuras or demons are simply allegories to combat that in which every individual 
participates between the true power and hostile forces. The functional role of the Periya 
Purāṇam emphasises its impact on the lives of the Śaivites. Hymns of praise are woven 
by the creative genius of Cēkkiḻār with reference to Śiva’s feet of heroism,   and a kind of 
synthetic appeal emerges from the theology of Cēkkiḻār. Insight into the use of mythic 
epithets, formulae and repetitions in the refrains and similes bring out not only the beauty 
and quality of Periya Purāṇam as a literature, they become foundation to perpetuate an 
integral vision of Śiva which stood as foundation to Cēkkiḻār’s theology of service and 
moral living as this study as demonstrated. The goal or the aspiration of such a 
theological vision and mystical living in the Periya Purāṇam is ‘to be like Śiva’ (PP. 
143)882.  
 
                                                          
881881 ‘The flowers to adorn your matted locks, the elephant has scattered in the street! Lord Śiva, in your 
wrath you burnt the cities of your enemies’ (PP. 567). 
‘MWk; kjpAk; mzpAk; rilNky; VWk; kyiuf; fhprpe;JtNj NtWcs; epidthh; 
Guk;nte;J mtpar; rPWk; rpiyaha; rptjhrptjh’ (ng.G. 567). 
882  ‘NfLk; Mf;fKk; nfl;l jpUtpdhh; XLk; nrk;nghDk; xf;fNt Nehf;Fthh; 
 $Lk; md;gpdpy Fk;gplNy md;wp tPLk; Ntz;lh tpwypd; tpsq;fpdhh;’ (ng.G 143). 
‘...They do not seek heaven for themselves, but are content to be born into the world and to worship the 




In this way, for Cēkkiḻār, as highlighted in this study, the nāyaṉmār by their 
mysticism of service and moral living not only familiarised the masses with the heroic 
exploits of Śiva but also shared the nature of this nature of Śiva and behaved liked Him. 
The shedding of the blood in sacrifice of the the nāyaṉmār, therefore, is both the supreme 
manifestation of aṉpu (love), as the offering of one’s life to the beloved, whether in self-
sacrifice or in the offering of a representative substitute; it is also the means by which 
offences against aṉpu (love), may be expiated, by payment of the ultimate price.  It is 
therefore as explained, that the nāyaṉmār’s acts of fanatical devotion are motivated by 
selflessness directed towards Śiva’s devotees as much as to Śiva himself.  
 
Most significant attribute of Śiva in the Periya Purāṇam, however is that, He is a 
God of love. Whatever Śiva does, He does out of His ‘madness’ – with a sense of 
fanatical love - He has for His devotees. Śiva is madly in love with his devotees. If Śiva 
releases the nāyaṉmār from their path of wickedness granting them aruḷ (grace) and 
taking them captive (jLj;jhl; nfhs;sy;: taṭuttāṭ koḷḷal) or taking control of their very 
self, the subjective result is that Śiva makes the nāyaṉmār fanatical or mad. To be 
captivated by Śiva is to become like Him; and to become like Śiva is to become mad i.e. 
to be madly in love with Him or fanatical about their service to Him. Though there is no 
clear evidence to prove that the nāyaṉmār imitated Śiva, however, Cēkkiḻār narrates there 
is a certain sense of ‘madness’ created by ecstatic awareness instilled by Śiva’s aruḷ 
(grace) of all that the world offers. In this ecstatic awareness the nāyaṉmār co-mingled in 
the divine madness of Śiva; His devotees also appear to be mad with ardent desire to be at 
His service.  What is important to note is primarily that Śiva both represent in himself and 




opposed to ordinary modes of experience. We might call it a mystical state of 
consciousness where not just social segregation based on caste system is abandoned, but 
a sense of being in His service is instilled.   
 
In their ‘unitive’ experiences of becoming one with Him, and seeing the unity of 
all things in Śiva, therefore, the nāyaṉmār promoted harmonious relationships with 
others, which is turn developed virtues of charity, forbearance and tolerance.  Therefore, 
Cēkkiḻār presents that the God of the nāyaṉmār is not the passionless or impersonal. As 
stressed in this study, while remaining Lord of the universe, Śiva is also represented as 
one who acts in aruḷ (grace) in the world (PP. 286)883 to bring men and women into 
relationship with himself and thus release from the fetters which bind them. Hence, 
Cēkkiḻār presents mysticism not as a doctrine of deep thought to realize God (,iwepiy 
,izTf; Nfhl;ghL: Iṟainilai iṇaivuk kōṭpāṭu). It is neither an understanding of 
mysticism which reflects the silence of the worshipper before God nor that gives 
explanation to mysticism in terms of ‘passivity’ and ‘numbness’. This view can be 
equated with a Tamil concept known as ‘summa iru’ (Rk;kh ,U: ‘‘Be quiet or still’) 
which has a number of meanings with reference to the context – freedom, silence, often, 
inactivity etc. For Cēkkiḻār, mysticism is oneness and madness and this is what the thesis 
as demonstrated and contributes to the understanding of mysticism. Mysticism in the It 
implies a ‘unifying’ experience of the devotee to Śiva (Śiva-jñānam : rptQhdk;)884 as 
                                                          
883  ‘...mw;GjNkh rptd; mUNsh mwpNad; vd;W...’ (ng.G. 286). 
‘He stood amazed. “What can this be?” He wondered ... or perhaps it is a miracle of Śiva’s grace’ (PP. 
286). 
884  ‘...MSila gps;isahuha; ... jhT,y;jdpr; rptQhd rk;ge;jh; Mapdhh;’... ‘...  
rptQhdk; gtk; Mjid mwkhw;Wk; ghq;fpdpy; Xq;fpa Qhdk;...’ (ng.G. 1972-1973). 
‘By virtue of this gift, the child came to be called “the child who is Śiva’s own possession”, and “Tiruñāṉa 




well as a ‘unifying’ experience with other devotees who seeks a vision of Śiva to be in 
His service (Śiva - toṇṭu : rpt njhz;L) (PP. 342)885. This understanding of mysticism 
of the Periya Purāṇam as love of God which is expressed profoundly in their service to 
fellow devotees in a mystical state through the moral living is the contribution of this 
thesis to the understanding of mysticism. 
 
Part of the the strong popular appeal of the Śaivism practised and proclaimed by 
the nāyaṉmār as presented in the Periya Purāṇam, therefore, undoubtedly lay in its 
warm, personal character. Repeatedly Cēkkiḻār draws our attention to the fact that the 
garlands of song which the nāyaṉmār presented to Śiva on their journeys were in Tamil, 
described as that which is also adored as ‘pure Tamil’ (‘nre;jopy;’ : centtamiḻ) (PP. 
260)886, ‘divine Tamil’ (‘nja;tj; jkpo;’ : daivattamiḻ) (PP. 975),887 ‘immortal Tamil’ 
(‘mirjy; ,y;yhj nrOe;jkpo;’ : asaital illāthe celuntamiḻ) (PP. 1927)888. Because the 
                                                          
885  ‘ngUikahy; jk;ik xg;ghh; Ngzyhy; vk;ikg; ngw;whh; xUikahy; cyifnty;thh; 
 Cdk;Nky; xd;Wk; ,y;yhh; mUik Mk; epiyapy; epd;whh; md;gpdhy; ,d;gk; Mh;thh; 
 ,UikAk; fle;J epd;whh; ,tiu eP miltha; vd;W’ (ng.G. 342). 
“There is no one who can compare them,” he said, “By their devotion they have attained me. By their 
single-minded service, they have conquered the world. They have no imperfection. No one else could reach 
a state like theirs. Their love for me has brought them untold bliss. They have passed beyond the play of 
opposites” (PP. 342). 
886  ‘... jpUf;Nfhyf; fh ,iwQ;rpr; 
 nre;jkpo; khiyfs; ghb’ (ng.G. 260). 
‘...he offered worship singing garlands of pure Tamil’ (PP. 260).   
The earliest usage of the term centtamiḻ (‘nre;jopy;’) is traced to Tolkāppiyam.  It is the “standard, 
‘correct’, ‘polished’ language sanctioned by the norm of ilakkaṇam (,yf;fdk;) and used in ilakkiyam 
(,yf;fpak;) as the linguistic vehicle of high literary culture… in contrast to koṭunttamiḻ.. lit. ‘crocked’ (in 
contrast to ‘straight’) language, the unpolished, non-standard, non-literary language obviously exhibiting 
features of regional/local (horizontal) and social (vertical) dialects” (Zvelebil, 1992, p. 135). 
887  ‘... Qhyk; mse;j Nkd;ikj; 
 nja;tj; jkpOk; jUk; nrt;tp kzk; nra; <uk;’ (ng.G. 975) .  
‘... there divine Tamil whose glory spans the world nurtured the fragrance of kindness and beauty’ (PP. 
975).  
888  ‘... mirT,y; nrOkjkpo;tof;Nf may;tof;fpd; Jiwnty;y’ (ng.G. 1927) . 




hymns were sung in the language of the common people, they readily became vehicle of 
popular devotion, and have remained so ever since.   
 
 
Indeed, through their emphasis on Śiva as their personal God, and on the 
expression of love in song and service, nāyaṉmār of the Periya Purāṇam presented not 
only a formidable challenge to the model of the leader found among the Buddhists and 
Jainism when the boundaries between Śiva’s devotees and competing groups such as 
Buddhism and Jainism were just starting to be articulated in a self-conscious way. It is 
clear from the hymns of the Periya Purāṇam that the ‘enemy’ was not Brahmanical 
Hinduism, as studied, but Buddhism and Jainism which were seen as ‘alien’ to Tamil 
culture, defined by the Tamil Śaiva religiosity as an intrinsically Tamil Hindu culture 
(PP. 1928)889. Speaking to god in one’s mother tongue was pivotal in uniting the Tamil 
community across the region, with a remarkable message of oneness among the Tamil 
Śaivites. In this way, the vision of Tamil Śaiva religiosity based on service and moral 
living which in turn is embodied in lives of the nāyaṉmār and in the vernacular language 
of Tamil laid the foundation for an identity-defining kind of Śaivism of ethno-cultural 
nature: a remarkable contribution of the Periya Purāṇam to Tamil Śaivism as this study 
elucidates. It also affirms the fact, as made clear in this study, that the theological vision 
of the Periya Purāṇam became an effective instrument of enculturation.   
 
                                                          
889  ‘mtk;ngUf;Fk;Gy; mwptpd; mkz;Kjy; Mk;gurkag; gtk;ngUf;Fk; Giunewpfs; gho;gl 
 ey;CopnjhWk; jtk; ngUf;Fk; rz;igapNy jh,y; ruhruq;fs; vyhk; rptk;ngUf;Fk; 
 gps;isahh; jpUmtjhuk; nra;jhh;’ (ng.G. 1929). 
‘So it came about the child of God was born at Caṇpai, where austerities were practised in abundance from 
age to age. Through him all creatures were to attain Śiva, and Jainism and those other base religion which 




Even more so, in his medieval hagiography Cēkkiḻār extends and synthesizes the 
same broad themes of Caṇkam poetry not only in his presentation of the heroic deeds of 
Śiva but also in terms of life’s of the saints themselves. The correspondences between the 
bards and the ‘sacred power’ (aṇanku: mzq;F), their poetry and wandering to places, 
between their emotions (especially love) and particular landscapes, and the immortality 
conceptualized in the form of heroism in service and moral living are a uniquely Tamil 
heritage and they are the subject of the Tamil Caṇkam poetry. In their passionate love of 
their God and of the landscapes of their country, the nāyaṉmār of the Periya Purāṇam 
are presented by Cēkkiḻār as closer to the bards of the ancient Tamil.  They have in 
common a pattern of service to the Lord Śiva which involved travelling with a band of 
devotees from place to place, and worshipping the Lord at each local shrine. To express 
their devotion and to propagate their message of service, they composed and sang 
devotional hymns in Śiva’s honour wherever they went. In the accounts of those 
pilgrimage journeys, Cēkkiḻār is careful to specify not only the particular location and 
occasion on which many of their hymns were composed, with a zeal that can sometime 
seem wearisome but also specify the kind of service they rendered at those particular 
places they visited. No doubt, in this way, Cēkkiḻār is satisfying the local pride of those 
shrines which the nāyaṉmār celebrated in their compositions by publically documenting 
the connection.   
 
It is for this reason, Tamil Śaivism flourished mainly because of the active role the 
nāyaṉmār played in forging ideological links between various aspects of Tamil culture 
earlier dominated by the ethos of indigenous war heroes and bard in terms of devotional 




show that in their passionate love of their God and of the landscapes of their country, the 
nāyaṉmār were not only closer to the bards of ancient Tamil but intimately connected 
themselves with the Tamil tradition. In consistently interpreting the nāyaṉmār’s life of 
devotion in terms of ‘history’ and ‘spiritual autobiography,’ as demonstrated in this 
study, Cēkkiḻār is not only a model Tamil Śaiva religiosity but also is very much a 
spokesman for the tradition as established in this research. In the final analysis, the 
narratives of the Tamil Śaiva saints have endured, not only because they are powerful 
religious texts, but also because they are deeply embedded in the matrix of enduring 
values in Tamil culture and civilization as this study as expounded.   
 
Further, in the vision of the Periya Purāṇam, service and moral living are not 
merely the frameworks of the lives of the nāyaṉmār, but the living core of their religious 
experience (PP. 342)890.  In this vision, experience and expression are essentially related, 
and the rootedness of the nāyaṉmār's expression of their devotion to Śiva in service and 
moral living speaks for the central religious experience shared by all Tamil Śaivites: the 
love of Śiva who is seen as domiciling in their land, in their temples and in His devotees. 
Therefore, the loving relationship which the devotees enjoy with the Lord is naturally and 
inevitably expressed in practical service becomes the pathway to union with Śiva, and 
also fulfilment of that journey. This devotion is the loving response towards God or 
reflexive act of love which God’s unconditional love for humankind evokes in the human 
                                                          
890  ‘ngUikahy; jk;ik xg;ghh; Ngzyhy; vk;ikg; ngw;whh; xUikahy; cyifnty;thh; 
 Cdk;Nky; xd;Wk; ,y;yhh; mUik Mk; epiyapy; epd;whh; md;gpdhy; ,d;gk; Mh;thh; 
 ,UikAk; fle;J epd;whh; ,tiu eP miltha; vd;W’ (ng.G. 342). 
“There is no one who can compare them,” he said, “By their devotion they have attained me. By their 
single-minded service, they have conquered the world. They have no imperfection. No one else could reach 
a state like theirs. Their love for me has brought them untold bliss. They have passed beyond the play of 




heart. In the vision of the Periya Purāṇam, therefore, service and moral living is not 
merely the framework of the lives of the nāyaṉmār, but the living core of their religious 
experience as this study has elucidated. In the Periya Purāṇam, Cēkkiḻār raises service 
and moral living to the supreme level of religiousness, human experience and expression: 
they are the foundation of union, wholeness, deliverance and ultimate meaning as this 
research has explicated.  
 
In this way, Cēkkiḻār tries to emphasise that once devotion to Śiva implies 
participation in Him. In other words, devotion is relational, it conveys the sense of 
choice, possession, attachment and loyalty; it joins the devotee and God. However, to be 
clear, devotion here is not just an emotional state: without action, devotion has no 
meaning. By so doing, Cēkkiḻār nuances the concept of devotion in a more meaningful 
way – he links devotion with duty, because he implies that a true devotee must ‘do’ 
something, he must ‘act’ for the divine; he must perform service. Hence, service becomes 
the dominant means of religious dedication. Therefore, religion of devotion expressed in 
act and attitude is essentially a religion of the warmed heart and that of the nāyaṉmār of 
Tamil Śaivism: and that Cēkkiḻār holds that the symbolism and meanings of devotion are 
best realized through the study of the lives of the nāyaṉmār as this study has done. If it 
might be said of the Tamil Śaiva saints that they ‘teach’; by example, what they ‘teach’ is 
not the content of devotional behaviours, but rather the integrity of action motivated by 
anpu or love. 
 
It is for this reason it is observable that Cēkkiḻār does not call the nāyaṉmār as 




Most importantly, the nāyaṉmār were identified as aṭiyār (mbahh;); the ones who have 
taken refuge at the feet of the Lord, as his slave or servant, or who has placed his head 
beneath the Lord’s feet (PP. 337)891. Devotional service, therefore, is the most striking 
the feature of the religiosity of the nāyaṉmār in the Periya Purāṇam. Such service is 
summed up in one of the most important sections of the Periya Purāṇam (PP. 356-
357)892. In various other places, Cēkkiḻār enumerates several ways of active devotion (i) 
collective praise of Lord (PP. 350-359), (ii) signing or reciting the named and glories of 
God (PP. 931-972), (iii) recalling God and his divine activities (PP. 4220-4225), (iv) 
serving his feet and those of the devotees (PP. 440-466), (v) bowing down to God and his 
devotees and befriending them (PP. 4017-4026). All the nāyaṉmār model their 
devotional practices on one or more of these fundamental paradigms. The entire Periya 
Purāṇam, in fact as made clear in this study, is meant to assist in this endeavour, offering 
systematic methodology and illustrative stories to facilitate it.  
 
In them service to the devotee of Śiva, action springing from an attitude of loving 
devotion, is a significant religious expression and a highest ideal delineated in the Periya 
                                                          
891 ‘His sacred feet, like the red lotus, blossom in the heart of those who love him. Around those feet, like 
beetles round the lotus flower, resound the everlasting Vedas, Now those feet stand before me, unworthy as 
I am, and have vouchsafed to me the wine of heavenly bliss’ (PP. 337). 
 ‘kd;ngUe;jpU khkiw tz;L R+o;e;J md;gh; rpe;ij myh;e;j nre;jhkiu 
 ed;ngUk; gukhde;j ey;kJ vd;juj;Jk; mspj;J vjph;epd;wd’ (ng.G. 337). 
892 ‘…Their love for the Lord Śiva is the greatest blessings of their lives. They have learned and practice 
faultlessly the duties of Śaivite path. They are steadfast in charity and penance, and impeccable in doing 
what is right. Their life is marked by modesty, patience, and domestic virtue, and is acclaimed by all. They 
are noble in conduct, humble in spirit, and godlike in character. In this life they have attained the first of all 
beings, and made him the object of their worship. In the future, there is no further goal left for them to 
attain. They remain without rival, without peer’ (PP. 356-357).   
 ‘QhdNk Kjyh ehd;Fk; eitmwj; njhpe;J kpf;fhh; jhdKk; jtKk; ty;yhh; 
 jFapd; gFjp rhh;e;jhh; Cdk;Nky; xd;Wk; ,y;yhh; cyF vyhk; Gfo;e;J Nghw;Wk; 
 khdKk; nghiwAk; jhq;fp kidmwk; Ghpe;J tho;th;. nrk;ikahy; jzpe;j rpe;ijj; 
 nja;t Ntjpah;fs; Mdhh; Kk;ik Maputh; jhq;fs; Nghw;wpl Kjy;tdhiu ,k;ikNa 
 ngw;W tho;thh; ,dpg;ngWk; NgW xd;W ,y;yhh; jk;ikNa jkf;F xg;ghd epiyikahy;  




Purāṇam. It is interesting that a devotee of Śiva is considered as a living presence of God 
(PP. 342)893. Likewise attendance to all the needs of a devotee of Śiva replicates the 
service for the Lord. In such service to a devotee of Śiva one develops humility, which is 
essential for spiritual progress. Such service to a devotee of Śiva purifies the mind and 
renders it for to receive spiritual knowledge. Thus learning the science of devotional 
service and engaging in it in practical way, the devotees come to the stage of love of God. 
This flows from the belief that God is an epitome of both being the master and servant 
and that end of spiritual learning is to be of service and do well to others. The bliss of 
merging into oneness with Śiva cannot compare with the joy that comes from serving 
Him in his devotees. In this way Cēkkiḻār’s notion of service as a devotional service 
articulates it as a selfless act - indeed, its selflessness is an indicator of its legitimacy as a 
form of devotion. For devotees, it provides similar motivation for a range of voluntary 
activities. According to Cēkkiḻār, self-sacrificing magnanimous service is the highest 
worship of God.  In the nāyaṉmār’s life in particular, therefore, one encounters an 
ongoing tension between mysticism and an interior perspective, and other i.e. devotee-
oriented, charismatic, public persona. However, Cēkkiḻār does not struggle with the 
temptation to allow one or other aspects of the Tamil saint’s live to dominate. He shows 
that the nāyaṉmār’s were in one with Śiva while they did service to other devotees of 
Śiva.  
 
                                                          
893  ngUikahy; jk;ik xg;ghh; Ngzyhy; vk;ikg; ngw;whh; xUikahy; cyifnty;thh; 
 Cdk;Nky; xd;Wk; ,y;yhh; mUik Mk; epiyapy; epd;whh; md;gpdhy; ,d;gk; Mh;thh; 
 ,UikAk; fle;J epd;whh; ,tiu eP miltha; vd;W’ (ng.G. 342). 
“There is no one who can compare them,” he said, “By their devotion they have attained me. By their 
single-minded service, they have conquered the world. They have no imperfection. No one else could reach 
a state like theirs. Their love for me has brought them untold bliss. They have passed beyond the play of 




However, the saints worship only Śaiva devotees, especially ascetics, who belong 
to one of the six sects that the agamas recognize as legitimate form of Śaivism. The 
horizon of the typical nāyaṉmār altruism is thus severely limited by sectarian and 
ideological concerns. Not so the poet-saints who, despite their hostility to rival sectarians, 
are shown to be moved to acts of great generosity towards common people by a simple, 
humane compassion as this study has revealed. Aspect of the image of the compassionate 
leader might have been borrowed by Cēkkiḻār from the saintly ideal of his hated rivals, 
the Jains and the Buddhist. It is equally likely, though, that Jains, Buddhist, Śaivas alike 
were tapping into a common source, the ancient civilization of the Tamils. Courage and 
integrity combine with passion and the ability to love deeply, as also with humanism, 
compassion, and fundamentally altruistic outlook, in the persona of the ideal warrior of 
the Caṅkam literature, the hero of aham (interior) as well as puram (exterior) poems. 
Among the ideal hero’s outstanding qualities is giving i.e. a generous giver. This mix of 
qualities on the ancient model permits Cēkkiḻār to unite the values emphasized in the 
poets’ narrative with those in the stories of the nāyaṉmār, fashioning a flexible nāyaṉmār 
- persona in terms of the old warrior values as well as the more specific ideal of farmer-
householder – vēḷālar – generosity – vēḷālanamai (Ntshd;ik) – that was the dominant 
ethos of the agricultural society of the time.  
 
It must be pointed out, however, that although each of the narrative of nāyaṉmār 
in the  Periya Purāṇam bear the imprint of the each of the nāyaṉmār’s unique 
personality, attitudes and experience, especially in the cases that they directly deal with 
the intimate aspects of their relationship with Śiva, we also hear a strong collective voice 




remarkably similar and is expressed in a shared vocabulary and imagery. The hymns are 
products of the individual saints personality and experience interacting with a shared 
Tamil Śaiva vision of devotion to Śiva. Once again, the communal dimension of Tamil 
Śaiva devotion comes to the fore in the Periya Purāṇam; the nāyaṉmār and community 
come together in the ideal of the ‘the devotee’ (PP. 4174-4175). At one level the 
nāyaṉmār included all the worshipers of Śiva in the community of devotees: not only 
people who exclusively adhered to Tamil Śaiva cultic practice but also members of the 
other Śaiva sects whose extreme ritual and ascetic practices were abhorrent to the 
followers of devotional mode of worshipers of Śiva (PP. 4152-4159). The author of the 
Periya Purāṇam assert that unswerving devotion to Śiva overrides all other affiliations 
and markers of identity and is the supreme criterion for respect, friendship and communal 
consciousness among the Tamil Śaiva. The key lies in the ideal of service itself, which is 
the highest qualification for becoming servant of Śiva. Therefore, the nāyaṉmār’s 
extraordinary devotion to Śiva manifested in their immensely powerful, mantra-like 
hymns and service, makes them leaders of the community, and charismatic figures in 
their own right in the Periya Purāṇam.  
 
Therefore, the author of the Periya Purāṇam presents its mysticism as common to 
all. The emphasis is on an idea of a union with God whom every individual can enter into 
communion irrespective of craft, religion, gender, caste or religious affiliation. This is 
significant feature of the Periya Purāṇam and its mysticism as expounded in this study. 
The goal of devotional service and moral living is the union with the Lord, where all 
intervening boundaries are dissolved. Thus whatever position one is in, all of one’s duties 




intention, or activity. If everyone engages their talents and tendencies in his or her 
particular occupation with the idea that it is a service to God, then that occupation 
becomes the means for one’s worship and thoughts or meditation on the supreme. Then, 
by the grace of the Lord, he will be delivered from all earthly attachments. This is the 
highest perfection of life. In whatever occupation people may be engaged, if they serve 
the Lord, they will achieve this highest level of success. Given the fact that caste and 
religious affiliation frequently divided Tamil society more than uniting it, the Cēkkiḻār’s 
proposal advocates a regeneration of Tamil society based on a principle of equality and 
common human values as this research has shown. It is an indication that Cēkkiḻār 
concerns are focused on the future while it is primarily critical of existing structure of 
Tamil society; not only had it brought a new vision for the formation of a new Tamil 
Śaiva religiosity but laid the foundation for a movement toward communal solidarity. In 
order for this vision to be realized, as shown in this study, the Cēkkiḻār in the Periya 
Purāṇam affirms its social resistance against the orthodoxy of Brahmanism, their caste 
superiority, religious exclusiveness and their claim for authority as the sole custodians of 
Vedic sacrifices. Though such vision did not materialize to the extent of eradicating such 
caste intolerance which is even visible today, the Periya Purāṇam’s resistance is at an 
ideological forefront of the values of an egalitarian society.  
 
It is important to note, as this study has demonstrated, that all the Tamil saints 
whose lives are narrated in the Periya Purāṇam are householders. Through service and 
moral integrity family life is sanctified in the Periya Purāṇam. Family is presented as an 
ideal environment in which the love of Śiva finds practical expression in service and 




Tamil saints. The emphasis is that the Tamil saints cleverly utilized the crafts to support 
their households and society as a means of service. It raised Tamil society to a higher 
level of integrity both in words and deeds.  Among these householders mentioned in the 
Periya Purāṇam, there are few women. By the dedication in a certain number of the 
poems to such women in the Periya Purāṇam, Cēkkiḻār raises the status of women in this 
society and illustrates their contribution to the success of their households. In the context 
of the traditional society in which the Periya Purāṇam was created, its emphasis is on the 
equal treatment of men and women as well as marital life; and the emphasis on women as 
model of devotion of service and moral living is seen today by many to have been 
revolutionary. 
 
The ideal of service and moral living, therefore, became a persistent symbol 
which saturated medieval Tamil society and became a communal focus for the integration 
and participation of the building of a just society. The Periya Purāṇam ideals became a 
mode of participation providing a space to forge socio-political and cultural unity so as to 
define Tamil identity. Most importantly the Periya Purāṇam was incorporated into the 
new religiosity of the Tamil people and it began to be read in temple and public 
gatherings. The temple, which was focused on Vedic ritualism, now became a symbol of 
the aesthetic expression of Tamil society where sculptures and paintings of Tamil saints 
became rich iconographic subjects representing significant theological and mystical 
themes from the lives of these saints as depicted in the Periya Purāṇam. These 
representations can be found in Thillai Nataraja Temple Chidambaram today. It is an 
indication that the social revival intended by the Periya Purāṇam’s began to take shape 




only the document and expression of an important moment, a turning point in the history 
of Tamil Śaivism and of Tamil regional culture, but a broader cultural phenomenon, one 
that has been ‘a great living force’ in the lives of the Tamils. Like other formative or 
fundamental religious texts, the Periya Purāṇam has transcended and transformed it 
literary, religious, and cultural contexts, itself becoming an important, continuing text for 
Tamil Śaiva religiosity. In its capacity as the scripture of the Tamil Śaiva sect, this text 
has had a life of its own and has a functional as a symbol and motivator of sectarian and 
communal identity. 
 
It must be also emphasised, that by the time Cēkkiḻār wrote the Periya Purāṇam, 
there was already in existence a considerable corpus of literature in the Tamil language, 
to which the nāyaṉmār about whom he wrote had themselves made rich contribution in 
the form of devotional hymns. Many of their hymns have been preserved and come down 
to us in the collection known as ‘Tēvāram’ (Njthuk;). As the first literary expression of 
exemplary ‘leaders’ of Tamil Śaiva religiosity whose lives and ideas were centred on a 
devotion to Śiva, Tēvāram collection forms part of the Śaivite canon of sacred literature, 
as does the the Periya Purāṇam itself. It that Cēkkiḻār’s work describes the historical 
circumstances within which many of the ‘Tēvāram’ hymns were composed. By giving 
the canonical hymns a concrete ‘sitz im leben’, as this study elucidates, Cēkkiḻār is adding 
to their authority and to their appeal as human documents which has service and moral 
living as essence of their Tamil Śaiva religiosity.  
 
It must be said that Cēkkilār was a man of his own time, and cannot be judged by 




Śaivism, he could debate with the best of his contemporaries. True to the tradition of 
Tamil poetic expression, he could convey a wide spectrum of human feeling. His 
descriptions of landscape, situation and incident are vivid and evocative. Over all, in spite 
of the reservations expressed above, he gives us a moving picture of the social and 
practical outworking of an exalted religious ideal, in which it would be hard for the 
adherent of any religious faith to deny the operation of divine grace and the moving of 
the divine spirit. Cēkkilār explicates the mysticism of the nāyaṉmār within the Śaiva 
tradition that was more familiar to the Tamil tradition of his day. It proposes an inclusive 
way of life that is a path which incorporates in itself the various valid elements common 
to all. It calls on all to rise above differences and to hold to what is essential to human 
values. What is necessary is to recognize Śiva, which the Periya Purāṇam states that the 
nāyaṉmār existentially experienced as personal, conceived and spoken of in personal 
terms, and worshiped in a spirit of genuine love for fellow human beings with a specific 
form of moral behaviour as true worship i.e. the mysticism of service and moral living.   
Cēkkilār concludes his grand work thus: ‘as the nature of delight increases forever 
proportionate to the oneness of loving mind, the reputation of the devotees of the dancing 
Lord has been sustained all over the world’ (PP. 4286)894. 
 
What should be emphasised here is that, as a twelfth century poetical hagiography 
that reflects the lives of the nāyaṉmār, the mysticism of the Periya Purāṇam is neither 
appreciated, as it deserves to be, nor has it been sufficiently studied in academia. This 
research makes an academic contribution by introducing this mysticism of service and 
                                                          
894  ‘vd;Wk; ,d;gk; ngUFk; ,ay;gpdhy; xd;W fhjypj;J cs;sKk; Xq;fpl kd;Wshh;  




moral living of the nāyaṉmār as narrated in the Periya Purāṇam to a wider academic 
community and to the Tamil Śaiva religious community at large. It is emphasised that 
Cēkkiḻār, the author, by imbuing himself in the mystical quest of the early Tamil literary, 
moral and devotional traditions, textured around these nāyaṉmār, initiates a way to Śiva. 
Hence, what is of significance of the Periya Purāṇam as examined in this research is that, 
in this hagiographical narratives each of the nāyaṉmār not only emerges with a distinct 
personality as Cēkkiḻār moulds each nāyaṉār to an archetypal conception but also their 
single-minded and unconditional commitment to the service of Śiva (Śiva - toṇṭu: rpt 
njhz;L) and His devotees (Śiva - toṇṭar - toṇṭu : rpt njhz;lh; njhz;L) is presented 
as model to inspire and to develop intense devotion to Śiva and through this devotion to 
bring the Tamil Śaivite community together (PP. 5)895. Devotional service, therefore, is 
the most striking the feature of the religiosity of the nāyaṉmār in the Periya Purāṇam.  
 
In the final analysis, the narratives of the Tamil Śaiva saints have endured, not 
only because they are powerful religious texts, but also because they are deeply 
embedded in the matrix of enduring values in Tamil culture and civilization as this study 
as expounded. It is for this reason, that in the Periya Purāṇam unswerving devotion to 
Śiva overrides all other affiliations and markers of identity and is the supreme criterion 
for respect, friendship and communal consciousness among the Tamil Śaiva. The key lies 
in the ideal of service itself, which is the highest qualification for becoming servant of 
Śiva.  Therefore, the author of the Periya Purāṇam presents its mysticism as common to 
                                                          
895  ‘msT ,yhj ngUikah; Mfpa msT ,yhjmb ahh;Gfo; $WNtd; 
 msT$l ciug;G mhpJ MapDk; msT,y; Mir Jug;g miwFNtd;’ (ng.G. 5). 
‘The greatness of the devotees is beyond measure; beyond measure too their fame, which I am going to 
relate. Although to tell even the smallest measure of it is impossible, me measureless zeal will spur me on 




all. The emphasis is on an idea of a union with God whom every individual can enter into 
communion irrespective of craft, religion, gender, caste or religious affiliation.  It is an 
indication that Cēkkiḻār concerns are focused on the future while it is primarily critical of 
existing structure of Tamil society; not only had it brought a new vision for the formation 
of a new Tamil Śaiva religiosity but laid the foundation for a movement toward 
communal solidarity.  The Periya Purāṇam is not only the document and expression of 
an important moment, a turning point in the history of Tamil Śaivism and of Tamil 
regional culture, but a broader cultural phenomenon, one that has been ‘a great living 
force’ in the lives of the Tamils. Like other formative or fundamental religious texts, the 
Periya Purāṇam has transcended and transformed it literary, religious, and cultural 
contexts, itself becoming an important, continuing text for Tamil Śaiva religiosity. In its 
capacity as the scripture of the Tamil Śaiva sect, this text has had a life of its own.  
 
Finally, it should noted that there are other areas, subjects and specific features of 
the Periya Purāṇam which have not fallen within the scope of the present study that 
necessitate separate attention, investigation and exploration and are not part of this 
specific study. These include: Firstly, from the literary perspective, the literary devices 
that have been employed by Cēkkilār to construct his classic and the place of his 
hagiographical work in the development of the hagiographical narration in Tamil 
literature; this is to prove Periya Purāṇam’s uniqueness in the Tamil literary tradition. 
Secondly, from a socio-cultural perspective, there is a scope to investigate the imaging of 
women in the Periya Puāṇam and its impact on Tamil religious culture. Thirdly, from a 
religious-theological perspective, a study to delineate the tenants of Hinduism according 




study of this grace and the mysticism of the Periya Purāṇam with other religious 
traditions so as to emphasise the Periya Purāṇam’s uniqueness among religious 





SIGNIFICANT FACTS IN THE LIVES OF NĀYAṈMĀRS AS PRESENTED IN THE PERIYA PURĀṆAM 
Nāyaṉar Caste/ 
Occupation 
Place  Gender  Modality of Liberation/ 
Devotional Type 
Significance  
Tirunīlakaṇṭar  Potter/ 
Pottery  
Cōḻa land Male Service to Lord’s devotees-
Mild-devotee  
Kept the vow of chastity that 
he had made in secret to the 




Cōḻa Male Service to Lord’s devotees-
Harsh-devotee 
He tirelessly relived distress 
of people and considered his 
wife to be the friend of the 
Lord 
Iḷaiyāṉkuṭi Māṟaṉ Sudra/Outcaste 
Cultivation  
--- Male  Service to Lord’s devotees-
Mild-devotee 
Even with the little means fed 
the Lord heartily by cutting 




Cēti land Male Service to Lord’s devotees-
Mild-devotee 
Treated his enemy who had 
come to take his life as a 
friend of the Lord 
Viṟaṉmiṇṭar  Vēḷāḷar/ 
Farming  
Cēra land Male Service to Lord’s devotees-
Mild-devotee 
It was through him that the 
world came to be enriched by 
the composition of the Roll 
of the holy Servants 
Amarnīti  Merchant/ 
Business  
Cōḻa Male Service to Lord’s devotees-
Mild-devotee 
Offered him and his Family 
to the Lord for loss of the 
Lord’s loincloth 
Eṟipattar  Vēḷāḷar/ 
Farming 
Cōḻa Male Service to Śiva-liṅga and 
feet of the Lord- 
Harsh-devotee 
He punished the elephant 
which came to harm the 
devotees of the Lord 




Mild-devotee of the Lord and offered 
himself to be killed by the 
enemy  
Kaṇṇappar  Hunter Toṇṭai land Male  Service to Śiva-liṅga and 
feet of the Lord- 
Mild-devotee 
When the eye of the Lord 
was injured, with his own 
hand plucked out his eye and 
laid it on the wound   
Kuṅkuliyak Kulayar Brahmin  Cōḻa Male Service to the Feet of the 
Lord by offering incense- 
Mild-devotee 
Exchanged his wife’s 
marriage necklace for incense 
to offer to the Lord  
Māṉakkañcāṟaṉ  Vēḷāḷar/ 
Farming 
Kañcāṟūr Male  Service to Lord’s devotees-
Harsh-devotee 
On his only daughter’s 
wedding day, he gave her 
hair as an offering to the 
Lord 
Arivāṭṭāyar  Vēḷāḷar/ 
Farming 
Cōḻa Male Service to Śiva-liṅga and 
feet of the Lord- 
Mild-devotee 
When he was deprived of the 
privilege of worshipping of 
the Lord, he tried to cut his 
throat with a sickle  
Āṉāyar  Shepherd caste Mēlmaḻanāṭu  Male Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
He played the flute in praise 
of the Five Letter Prayer of 
the Lord 
Mūrtti  Merchant  Pāṇṭya country  Male  Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
Due to lack of sandal wood, 
He grated his elbow by 
holding it to the grind stone 
as a mode of worship.  
Murukar  Brahmin Cōḻa Male Service to Lord’s devotees-
Mild-devotee 
Picked flowers and weaved 
them into garlands and 
offered them to the Lord 
Rudra Pacupatiyār  Brahmin Cōḻa Male Service to Śiva-liṅga and feet 
of the Lord- 
Stood in the water-tank with 




Mild-devotee express his devotion by 
singing the Rudra hymn  
Tirunāḷaippōvār  Sudra/Outcaste 
Farm Labour  
Cōḻa Male  Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
Bathing in fire, attained the 
grace of vision of seeing the 
Lord  
Tirukuṟipput Toṇṭar Ekali caste 
Washer men  
Toṇṭai Male Service to Lord’s devotees-
Mild-devotee 
Bent down over the stone to 
strike his head against it to 
express his devotion 
Caṇṭēcurar  Brahmin Cōḻa Male Service to Śiva-liṅga and feet 
of the Lord- 
Harsh-devotee 
He cut off his father’s feet 
for desecrating his worship 
of the Lord   
Tirunāvukkaracar  Vēḷāḷar Tirumuṉaipāṭi Male Divine Grace –  
Mild-devotee 
Credited for composing 
sublime Tamil devotional 
poetry. Resurrected a dead 
child.   
Kulacciṟaiyār  --- Pāṇṭya Male  Divine Grace –  
Mild-devotee 
Credited with restoring 
Śaivism in  Pāṇṭya land 
Perumiḻalaik  --- --- Male Divine Grace –  
Mild-devotee 
By yogic power, he was able 
to meditate on the feet of 
Cuntarar from a distance 
Kāraikkāl 
Ammaiyār  
Merchant  Cōḻa Female Service to Lord’s devotees-
Mild-devotee 
Fondly she was called 
‘Mother’ by the Lord. She 
pleaded for the grace to 
worship in the form of a 
disembodied wraith.  
Appūti Aṭikal  Brahmin Cōḻa Male Divine Grace –  
Mild-devotee 
Generous host of 
Tirunāvukkaracar to the 
point of hiding his son’s 
death 




of the Lord-Mild-devotee Cuntarar 
Naminanti Aṭikaḷ Brahmin Cōḻa Male  Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
Lighted lamps with water 
Tiruñāṉacampantar  Śaivite 
Brahmin 
Cōḻa Male Divine Grace –  
Mild-devotee 
Was immersed in the Sea of 
divine wisdom 
Eyarkōṉ Kalillāmar Vēḷāḷar Cōḻa Male Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
One who became a great 
friend of Cuntarar after great 
conflict and anger with him 
Tirumūlar Nāyaṉār Shepherd caste Cōḻa Male Divine Grace –  
Mild-devotee 
Author of Tirumandiram  
Taṇṭ Aṭikal  --- Cōḻa Male  Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
In spite of his blindness, 
excavated the temple tank 
with the aid of a guide rope 
Mūrkkar  Vēḷāḷar Toṇṭai Male Service to Lord’s devotees-
Mild-devotee 
Gambler who fed the 
devotees with what he won 
from gambling 
Cōmāci Māṟaṉ  Brahmin Cōḻa Male Divine Grace –  
Mild-devotee 
Friend and devotee of 
Cuntarar  
Cākkiyar  Vēḷāḷar --- Male Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
Received the grace to come 
before the Lord  
Ciṟappuli  Brahmin Cōḻa Male  Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
Generous host who showed 
hospitality to devotees of the 
Lord 
Ciṟuttoṇṭar  Māmāttirar 
caste-Protect 
lives of all 
creatures 
Cōḻa Male Service to Lord’s devotees-
Harsh-devotee 
Cut up his young son and 
cooked him for the devotee 
of the Lord 




Mild-devotee attained eternal bliss with 
him 
Gaṇanātar  Brahmin  --- Male Divine Grace –  
Mild-devotee 
Appointed to succeed the 
leadership of Śiva’s heavenly 
host 
Kūṟṟuvaṉār  Chieftain  Cōḻa Male  Service to Lord’s devotees-
Mild-devotee 
Eradicating all wrong doings 
in his kingdom 
Pukaḻccōḻār  Kingly  Cōḻa Male Service to Lord’s devotees-
Mild-devotee 
Joyfully entered the Column 
of flames  
Narasinga 
Muṉaiyaraiyar  
Chieftain  Muṉaippāṭi Male Service to Lord’s devotees-
Mild-devotee 
Welcomed even shameless 
debauchery  
Atipattar  Fisher folk  Cōḻa Male Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
Gifted the golden fish to the 
Lord even in dire poverty 
Kalikkampar Merchant  Peṇṇākaṭam Male  Service to Lord’s devotees-
Mild-devotee 
Welcomed even his 
unfaithful servant 
Kaliyar  Oil Vendors  Toṇṭai Male Service to Śiva-liṅga and feet 
of the Lord- 
Harsh-devotee 
By cutting his own throat, he 
tried to light the lamp with 
his own blood 
Catti  Vēḷāḷar Cōḻa Male Service to Śiva-liṅga and feet 
of the Lord- 
Harsh-devotee 
Would cut off anyone’s 
tongue who spoke ill of the 
devotees of the Lord 
Aiyaṭikaḷ  
Kāṭavar Kon  
Kingly Pallva Male Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
Gave up his position as king 
to make pilgrimage to 
temples. 
Kaṇampullar  Local headman  --- Male Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
Set fire to the hair of  his 
own head to serve as a lamp  
Kāri   Brahmin  Cōḻa Male Service to Śiva-liṅga and feet 
of the Lord- 





Niṉṟa Sīr Neṭu 
Māṟaṉ  
Kingly  Pāṇṭya Male  Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
Established the way of Śiva 
as a true path to follow 
Vāyilar Nāyaṉār  Sudra Caste  Toṇṭai Male Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
Unwearyingly worshipped 
the Lord in the temple of his 
heart.   
Muṉaiyaṭuvār  Vēḷāḷar Toṇṭai Male Service to Lord’s devotees-
Mild-devotee 
Distributed all the spoils that 
he won from battle.  
Kaḻaṟsinger  Chieftain  --- Male Service to Śiva-liṅga and feet 
of the Lord- 
Harsh-devotee 
Cut off his wife hand for 
taking the flowers that were 
offered to the Lord 
Iṭaṅkaḻiyār  Kingly Kōṉāṭu Male  Service to Lord’s devotees-
Mild-devotee 
Was kind to those who stole 
paddy to be distributed 
among devotees  
Ceruttuṇai  Vēḷāḷar Cōḻa Male Service to Śiva-liṅga and feet 
of the Lord- 
Harsh-devotee 
Cut off the queen’s nose for 
smelling the flowers that 
were offered to the Lord 
Pukaḻttuṇai  Śaivite 
Brahmin 
--- Male Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
Lord gave money to him to 
offer worship at the temple 
Kōṭpuli Nāyaṉār  Vēḷāḷar Cōḻa Male Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
Tried to kill those who ate 
the food that was kept for 
offertory at the temple 
Pūcalār Nāyaṉār  Brahmin  Toṇṭai Male Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 




Kingly Pāṇṭya Female  Divine Grace –  
Mild-devotee 
Established Śaivism in 
Pāṇṭya territory  




Mild-devotee devotees of the Lord 
Kōcceṅkaṭ Cōḻar  Kingly Cōḻa Male Service to Śiva-liṅga and feet 
of the Lord- 
Mild-devotee 
Spider that became king and 







Male  Divine Grace –  
Mild-devotee 
Played music with 
Campantar 
Caṭaiyaṉār  Śaivite 
Brahmin 
--- Male By giving Birth to Cuntarar Father of Cuntarar 
Icaiñāṉi Ammaiyār Śaivite 
Brahmin 














Tirut Toṇṭar Tokai - ‘The Roll of the Holy Servants of the Lord’ (Tēv. VII. 39) 
jpUj;njhz;lj;njhif (Njth. VII. 39). 
 
 
jpy;iytho; me;jzu;jk; mbahu;f;Fk; mbNad; 
jpUePy fz;lj;Jf; Fatdhu;f; fbNad; 
,y;iyNa vd;dhj ,aw;giff;Fk; mbNad; 
,isahd;wd; Fbkhwd; mbahu;f;Fk; mbNad; 
nty;Ykh kpfty;y nka;g;nghUSf; fbNad; 
tpupnghopy;R+o; Fd;iwahu; tpwd;kpz;lw; fbNad; 
my;ypnkd; Ky;iyae;jhu; mku;ePjpf; fbNad; 
M&ud; MUupy; mk;khDf; fhNs.      (1) 
  
To all who serve the Brahmins of Tillai, I am the servant, 
To the potter, Nīlakaṇṭaṉ, I am the servant.  
To Iyaṟpakai who gave without limit, I am the servant. 
To the servitors of Māṟaṉ of Iḷaiyāṉkuṭi, I am the servant. 
To the indomitable Meypporuḷ, I am the servant. 
To Viṟaṉmiṇṭaṉ from Kuṉṟai of spacious groves, I am the servant.  
To the worshipful Amarnīti, I am the servant.  
I am the poet Ārūraṉ, slave of the God of Ārūr. 
 
,iykype;j Nty;ek;gp vwpgj;jw; fbNad; 
Vdhjp ehjd;wd; mbahu;f;Fk; mbNad; 
fiykype;j rPu;ek;gp fz;zg;gw; fbNad; 
flT+uw; fyad;wd; mbahu;f;Fk; mbNad; 
kiykype;j Njhs;ts;sy; khdf;fQ; rhwd;  
vQ;rhj thl;lhad; mbahu;f;Fk; mbNad; 
miykype;j Gdy;kq;if Mdhaw; fbNad; 
MUud; MUupy; mk;khDf; fhNs.     (2) 
  
To the prince Eṟipattaṉ with the sharp spear, I am the servant. 
To the servitors of Ēṉāti, I am the servant. 
To the lover of the Lord, Kaṇṇappaṉ, famed for his knowledge, I am the servant. 
To the servitors of Kalayaṉ of Kaṭavūr, I am the servant. 
To the magnanimous and valiant Māṉakkañcāṟaṉ with shoulders like hills, and the 
servitors of Tāyaṉ of the complete scythe, I am the servant.  
To the shepherd Āṉāyaṉ of Maṅkai, I am the servant.  
I am the poet Ārūraṉ, slave of the God of Ārūr. 
 
Kk;ikahy; cyfhz;l %uj;jpf;F kbNad; 
KUfDf;Fk; cUj;jpu gRgjpf;Fk; mbNad; 
nrk;ikNa jpUehisg; Nghthw;Fk; mbNad; 




nka;k;ikNa jpUNkdp topglh epw;f  
ntFz;nlOe;j jhijjhs; kOtpdhy; vwpe;j  
mk;ikahd; mbr;rz;bg; ngUkhDf; fbNad; 
MUud; MUupy; mk;khDf; fhNs.     (3) 
 
To Mūrtti who reigned over the world through the three emblems of Lord, I am servant. 
To Murukaṉ and Uruttira Pacupati, I am the servant.  
To the holy pilgrim of high rectitude Trunāḷaippōvār, I am the servant.  
To the servants of Tirukuṟipput Toṇṭar, I am the servant. 
To Caṇṭi, devotee of the Lord who gives us release, the young man who cut off with an 
axe the foot of his own father when he disrupted the child’s sincere worship of the Lord’s 
image, I am the servant.  
I am the poet Ārūraṉ, slave of the God of Ārūr. 
 
jpUepd;w nrk;ikNa nrk;ikahf; nfhz;l 
jpUehTf; fiuad;wd; mbahh;f;Fk; mbNad; 
ngUek;gp Fyr;rpiwjd; mbahh;f;Fk; mbNad; 
ngUkpoiyf; FWk;gh;f;Fk; Ngahh;f;Fk; mbNad; 
xUek;gp mg;G+jp mbahh;f;Fk; mbNad; 
xypGdy;R+o; rhj;jkq;if ePyef;fh;f; fbNad; 
mUek;gp ekpee;jp mbahh;f;Fk; mbNad;  
MUud; MUupy; mk;khDf; fhNs.     (4) 
 
To the servitor of Nāvukaracaṉ, ‘Lord of Speech,’ who too for his glory nothing other 
than the Lord’s name in which all blessing bide, I am the servant. 
To the servitors of the noble Kulacciṟai, I am the servant. 
To Perumiḻalaik Kuṟumpaṉ and the revered Pēy, I am the servant.  
To the servitors of princely Appūti, I am the servant.  
To Nīlanakkaṉ from Cāttamaṅkai by sounding river, I am servant. 
To the servitors of noble Naminanti, I am the servant.  
I am the poet Ārūraṉ, slave of the God of Ārūr. 
 
tk;gwh thptz;L kzk;ehw kyUk; 
kJkyh;ew; nfhd;iwahd; mbayhw; Ngzh 
vk;gpuhd; rk;ge;jd; mbahh;f;Fk; mbNad; 
Vah;Nfhd; fypf;fhkd; mbahh;f;Fk; mbNad; 
ek;gpuhd; jpU%yd; mbahh;f;Fk; mbNad; 
ehl;lkpF jz;bf;Fk; %h;f;fh;f;Fk; mbNad; 
mk;guhd; Nrhkhrp khwDf;Fk; mbNad; 
MUud; MUupy; mk;khDf; fhNs.     (5) 
 
To the servitors of the godly Campantaṉ who worships nothing but the feet of the Lord 
who wears in his hair fragrant flowers swarming with humming bees and the good 
koṉṟai’s honey-filled blossom, I am the servant.  
To the servitors of Kalikkāmaṉ, prince of the Ēyars, I am the servant. 
To the servitors of our master Tirumūlaṉ, I am the servant. 




To Cōmāci Māṟaṉ of Ampar, I am the servant.  
I am the poet Ārūraṉ, slave of the God of Ārūr. 
  
thh;nfhz;l tdKiyahs; cikgq;fs; foNy 
kwthJ fy;nywpe;j rhf;fpah;f;Fk; mbNad; 
rPh;nfhz;l Gfo;ts;sy; rpwg;Gypf;Fk; mbNad; 
nrq;fhl;lq; FbNka rpWj;njhz;lh;f; fbNad; 
fhh;nfhz;l nfhilf;fowpw; wwpthh;f;Fk; mbNad; 
flw;fhopf; fzehjd; mbahh;f;Fk; mbNad; 
Mh;nfhz;l Ntw;$w;wd; fse;ijf;Nfhd; mbNad; 
MUud; MUupy; mk;khDf; fhNs.     (6) 
 
To Cākkiyaṉ who devoutly threw stones at the feet of the Lord who shares his body with 
Umā, whose lovely breasts are bound with the breast cloth, I am the servant. 
To the generous and illustrious Ciṟapuli  of good fame, I am servant. 
To Ciṟuttoṇṭaṉ of  Ceṅkāṭṭaṅkuṭi, I am servant.  
To Kaḻaṟiṟṟaṟivāṉ, generous as a showing cloud, I am the servant.  
To the servitors Kaṇanātaṉ of Kāḻi-one-the-sea, I am the servant. 
To Kūṟṟaṉ of the victorious spear, prince of Kaḷantai, I am the servant.  
I am the poet Ārūraṉ, slave of the God of Ārūr. 
 
ngha;abik apy;yhj Gytu;f;Fk; mbNad; 
nghopw;fUT+u;j; JQ;rpa Gfo;r;Nrhow; fbNad; 
nka;abahd; eurpq;f Kidaiuaw; fbNad;  
tpupjpiuR+o; fly;ehif mjpgj;jw; fbNad; 
ifjbe;j tuprpiyahd; fypf;fk;gd; fypad; 
fow;rj;jp tupQ;itau;Nfhd; mbahu;f;Fk; mbNad; 
Iabfs; fhltu;Nfhd;  mbahu;f;Fk; mbNad;  
MUud; MUupy; mk;khDf; fhNs.     (7)  
 
To the poets who shun crooked patrons, I am the servant. 
To king Pukaḻ Cōḻaṉ who slain in battle at fertile Karuvūr field, I am the servant. 
To the true devotee, Naraciṅka Muṉaiyaraiyaṉ, I am the servant. 
To Atipattaṉ of wave-washed Nākai-on-the sea, I am the servant. 
To the servants of Kalikkampaṉ of the drawn bow, who cut off enemies’ arms,  
To Kaliyaṉ, and of Catti, the Varinṅcaiyar chief with the hero’s anklet, I am the servant.  
To the servitors of Aiyaṭikaḷ, king of the Kāṭavas, I am the servant. 
I am the poet Ārūraṉ, slave of the God of Ārūr. 
 
fiwf;fz;ld; foybNa fhg;Gf;nfhz; bUe;j 
fzk;Gy;y ek;gpf;Fk; fhupf;Fk; mbNad; 
epiwf;nfhz;l rpe;ijagd; ney;Ntyp ntd;w 
epd;wrPu; neLkhwd; mbahu;f;Fk; mbNad; 
Jiwf;nfhz;l nrk;gtsk; ,Usfw;;WQ; Nrhjpj; 
njhd;kapiy thapyhd; mbNahu;f;Fk; mbNad; 
miwf;nfhz;l Nty;ek;gp KidaLthw; fbNad; 





To Kaṇampullaṉ who worshipped the feet of the Lord with the poison-stained throat as 
his only shield, and of Kāri, I am the servant. 
To the servitors of ‘upright’ Neṭumāṟaṉ who won the battle of Nelvēli, king who has 
mastered his mind and senses, I am the servant.  
To the servitors of Vāyilāṉ of ancient Mayilai, where the red coral washed ashore by the 
sea brightens the sky, I am the servant.  
To Prince Muṉaiyaṭuvāṉ of the spear of war, I am the servant. 
I am the poet Ārūraṉ, slave of the God of Ārūr. 
 
fly;R+o;e;j cynfyhq; fhf;fpd;w ngUkhd; 
fhltu;Nfhd; fow;rpq;fd; mbahu;f;Fk; mbNad; 
kly;R+o;e;j jhu;ek;gp ,lq;fopf;Fk; jQ;ir 
kd;dtdhQ; nrUj;Jizjd; mbahu;f;Fk; mbNad;  
GilR+o;e;j Gypajs;Nky; muthl Mb 
nghd;dbf;Nf kdk;itj;j Gfo;j;Jizf;Fk; mbNad; 
mlylR+o;e;j Nty; ek;gp Nfhl;Gypf;Fk; mbNad; 
MUud; MUupy; mk;khDf; fhNs.     (9) 
 
To the servitors of Kaḻaṟciṅkaṉ, Kāṭava king, sovereign protector of sea-grit earth, I am 
the servant. 
To prince Iṭaṅkaḻi with the flower garland, and of the servitors of Ceruttuṇai, King of 
Taṅcai, I am the servant.  
To Pukaḻttuṇai who mediated only on the golden feet of the dancer who dances, making 
the snakes dance on the tiger skin band at his waist, I am the servant. 
To lordly Kōṭpuli of the victorious spear, I am the servant.  
I am the poet Ārūraṉ, slave of the God of Ārūr. 
 
gj;juha;g; gzpthu;fs; vy;yhu;f;Fk; mbNad; 
gukidNa ghLthu; mbahu;f;Fk; mbNad; 
rpj;jj;ijr; rptd;ghNy itj;jhu;f;Fk; mbNad; 
jpUth&u;g; gpwe;jhu;fs; vy;yhu;f;Fk; mbNad; 
Kg;NghJe; jpUNkdp jPz;Lthu;f; fbNad; 
KOePW G+rpa Kdptu;f;Fk; mbNad; 
mg;ghYk; mbr;rhu;e;jhu; mbahu;f;Fk; mbNad; 
MUud; MUupy; mk;khDf; fhNs.     (10) 
 
To all who worship Śiva as his devotees, I am the servant. 
To those who sing only of the Lord, I am the servant.  
To every man who mediates on Śiva, I am the servant. 
To all who are born in holy Ārūr, I am the servant.  
To men who thrice daily touch the Lord’s holy image, I am the servant. 
To sages who wear the sacred ash, I am the servant. 
To all who seek the Lord’s feet everywhere, I am the servant. 






kd;dparPu; kiwehtd; ePd;wT+u;g; G+ry; 
tuptisahs; khdpf;Fk; NerDf;Fk; mbNad; 
njd;dtdha; cynfhz;l nrq;fzhw; fbNad; 
jpUePy fz;lj;Jg; ghzdhu;f; fbNad; 
vd;dtdhk; mudbNa mile;jpl;l rilad; 
,irQhdp fhjyd; jpUeht Yhu;f;Nfhd; 
md;dtdhk; M&ud; mbikNfl; Ltg;ghu;  
MUud; MUupy; mk;khDf; fhNs.     (11) 
 
To renowned Pūcal of Niṉṟavūr, Brahmin who chanted the sacred Veda,  
To the noble queen with the beautiful bracelets, and of Nēcaṉ, I am the servant. 
To Ceṅkaṇ who ruled the world as King of the South, I am the servant.  
To the Pāṇaṉ musician Tirunīlakaṇṭaṉ, I am the servant.  
Those who delight in the song of devotion sung by Ārūraṉ, prince of holy Nāvalūr, who 
loves Icaiñāṉi and Caṭaiyaṉ, true devotees of my Lord Araṉ’s feet, will become lovers of 




















THE STRUCTURE OF THE PERIYA PURĀṆAM 
Periya Purāṇam or Tirut Toṇṭar Purāṇam 
(The Grand Epic Narratives or the Epic Stories of Holy Servants of the Lord) 
 








1. Prologue  
(PP 1-10) 
2. The Grandeur of the Sacred Mountain 
(PP 11-50) 
3. The Grandeur of the Sacred Land  
(PP 51-85) 
4. The Grandeur of the Sacred City  
(PP 86-135) 
5. The Dignity of the Holy Company  
(PP 136-146) 
6. The Purāṇam of Being Possessed  







7. The Brahmins of Tillai  
(PP 350-359) 
8. Tirunīlakaṇṭar Purāṇam 
 (PP 360-403) 
9. Iyaṟpakaiyār Purāṇam 
 (PP 404-439) 





34. Tiruñāṉacampantar Purāṇam  
      (PP 1904-3159) 
35. Eyarkōṉ Kalillāmar Purāṇam 
      (PP 3160-3568) 
36. Tirumūlar Nāyaṉār Purāṇam 
      (PP 3569-3596) 
37. Taṇṭ Aṭikal Nāyaṉār Purāṇam 
      (PP 3597-3622) 
38. Mūrkkar Nāyaṉār Purāṇam 
      (PP 3623-3634) 
39. Cōmāci Māṟaṉ Nāyaṉār Purāṇam 








40. Cākkiyar Nāyaṉār Purāṇam 
      (PP 3641-3658) 
41. Ciṟappuli Nāyaṉār Purāṇam 
      (PP 3659-3664) 
42. Ciṟuttoṇṭar Nāyaṉār Purāṇam 
      (PP 3665-3752) 
43. Kaḻaṟiṟṟaṟivār Nāyaṉār Purāṇam 
Book Two - (PP 1904-4286) 
[Eight Chapters i.e 6-13] 
Book One - (PP 1-1903) 
[Five Chapters i.e 1-5] 
Chapter 1 
The Sacred Mountain  
PP 1-350) 
 
Chapter – 6 
The Eternal Humming of the Bees 
(PP 1904-3640) 
Chapter – 2 
The Brahmins of Tillai 
(PP 1-350) 
Chapter 7 
The Lady with the Strap Round 








11. Meypporuḷ Nāyaṉār Purāṇam  
(PP 467-490) 
12. Viṟaṉmiṇṭar Purāṇam  
(PP 491-501) 
13. Amarnīti Nāyaṉār Purāṇam  







14. Eṟipattar Nāyaṉār Purāṇam  
(PP 550-607) 
15. Eṉātinātaṉ Nāyaṉār Purāṇam 
(PP 608-649) 
16. Kaṇṇappar Nāyaṉār Purāṇam 
(PP 650-835) 
17.Kuṅkuliyak Kulayar Nāyaṉār Purāṇam  
(PP 836- 870) 
18. Māṉakkañcāṟaṉ Nāyaṉār Purāṇam  
(PP 871-907) 
19. Arivāṭṭāyar Nāyaṉār Purāṇam  
      (PP 908-930) 
20. Āṉāyar Nāyaṉār Purāṇam 







21. Mūrtti Nāyaṉār Purāṇam  
      (PP 973-1021) 
22. Murukar Nāyaṉār Purāṇam  
      (PP 1022-1035) 
23. Rudra Pacupatiyār Nāyaṉār Purāṇam 
      (PP 1036- 1045) 
24. Tirunāḷaippōvār Nāyaṉār Purāṇam  
      (PP 1046-1083) 
25. Tirukuṟipput Toṇṭar Purāṇam  
      (PP 1083-1210) 
26. Caṇṭēcurar Purāṇam  
      (PP 1211-1270) 
      (PP 3753-3927) 
44. Gaṇanātar Nāyaṉār Purāṇam 
      (PP 3928-3934) 
45. Kūṟṟuvaṉār Nāyaṉār Purāṇam 







46. The Poets free of Hypocrisy  
      (PP 3944-3946) 
47. Pukaḻccōḻār Nāyaṉār Purāṇam 
      (PP 3947-3987) 
48. Narasinga Muṉaiyaraiyar Purāṇam 
      (PP 3988-3996) 
49. Atipattar Nāyaṉār Purāṇam 
      (PP 3997-4016) 
50. Kalikkampar Nāyaṉār Purāṇam 
      (PP 4017- 4026) 
51. Kaliyar Nāyaṉār Purāṇam 
      (PP 4027-4043) 
52. Catti Nāyaṉār Purāṇam 
      (PP 4044-4050) 
53. Aiyaṭikḷ Kāṭavar Kon Purāṇam 







54. Kaṇampullar Nāyaṉār Purāṇam 
      (PP 4060-4068) 
55. Kāri Nāyaṉār Purāṇam 
      (PP 4069-4073) 
56. Niṉṟa Sīr Neṭu Māṟaṉ Purāṇam 
      (PP 4074-4083) 
57. Vāyilar Nāyaṉār Purāṇam 
      (PP 4084-4093) 
58. Muṉaiyaṭuvār Nāyaṉār Purāṇam 




Chapter – 3  
The Wielder of the Spear  
(PP 550-972) 
Chapter – 4 
The Three-fold Methods by which He 
Ruled the World 
 (PP 973-1270) 
Chapter – 8  
The Poets Free of Hypocrisy 
(PP 3944-4059) 
Chapter – 9 












27. Tirunāvukkaracar Nāyaṉār Purāṇam 
      (PP 1271-1699) 
28. Kulacciṟaiyār Nāyaṉār Purāṇam 
      (PP 1700-1710) 
29. Perumiḻalaik Kuṟumper Purāṇam 
      (PP 1711-1721) 
30. Kāraikkāl Ammaiyār Purāṇam  
      (PP 1722-1787) 
31. Appūti Aṭikal Nāyaṉār Purāṇam 
      (PP 1788-1833) 
32. Tirunīlanakkar Nāyaṉār Purāṇam 
      (PP 1834-1870) 
33. Naminanti Aṭikaḷ Nāyaṉār Purāṇam 








59. Kaḻaṟsinger Nāyaṉār Purāṇam 
      (PP 4101-4113) 
60. Iṭaṅkaḻiyār Nāyaṉār Purāṇam 
      (PP 4114-4124) 
61. Ceruttuṇai Nāyaṉār Purāṇam  
      (PP 4125-4131) 
62. Pukaḻttuṇai Nāyaṉār Purāṇam 
      (PP 4132-4138) 
63. Kōṭpuli Nāyaṉār Purāṇam 







64. Those who have true devotion  
      (PP 4152-4159) 
65. Those who sing in praise of the Lord 
      (PP 4160-4161) 
66. Those who have placed their hearts  
      on Śiva 
      (PP 4162) 
67. Those who are born at Tiruvārūr 
      (PP 4163-4164) 
68. Those who attend to the Lord  
      three times a day 
      (PP 4165-4167) 
69. Those who wear the Holy ash 
      (PP 4168-4173) 
70. Those who are from far and wide 







71. Pūcalār Nāyaṉār Purāṇam 
Chapter – 5 
The Fountain of Every Blessing 
 (PP 1271-1903) 
Chapter – 10 
The Protector of the Sea-Girt Earth  
(PP 4101-4151) 
Chapter – 11 
True Devotion   
(PP 4152-4175) 
Chapter – 12 





      (PP 4176-4193) 
72. Maṅkaiyarkkaraci Ammaiyār 
      (PP 4194-4196) 
73. Nēcar Nāyaṉār Purāṇam 
      (PP 4197-4201) 
74. Kōcceṅkaṭ Cōḻar Purāṇam 
      (PP 4202- 4219) 
75. Tirunīlakaṇṭar Yāḻppāṇar Purāṇam 
      (PP 4220-4231) 
76. Caṭaiyaṉār Nāyaṉār Purāṇam 
      (PP 4232) 
77. Icaiñāṉi Ammaiyār Purāṇam 







78. The White Elephant  


























Chapter – 13 






Tirupasuram (jpUg;ghRuk;) (Tēv. 3.054) 
 
 
The only patikam (gjpfk;) i.e. poem in praise of a deity consisting generally of ten 
stanzas for which which Cēkkiḻār has given full commentary in the Periya Purāṇam is 




tho;f me;jzu; thdtu Mdpdk; 
tPo;f jz;Gdy; Nte;jDk; Xq;Ff 
Mo;f jPanjy; yhk;mud; ehkNk 
R+o;f itaf Ke;Jau; jPu;fNt      (1) 
 
Mupa fhl;rpa uha;j;jk jq;ifNru; 
vupau; VWfe; NjWtu; fz;lKq; 
fupau; fhLiw tho;f;ifa uhapDk; 
ngupa uhuwp thutu; ngw;wpNa      (2) 
 
nte;j rhk;gy; tpiunadg; G+rpNa 
je;ij ahnuhL jhapyu; jk;ikNa 
rpe;jp ahvO thu;tpid jPu;g;guhy; 
ve;ij ahuth; vt;tif ahu;nfhNyh     (3) 
 
Ml;gh ytuf; fUSk; tz;zKk; Mjpkhz;Gq; 
Nfl;ghd; Gfpy;ms tpy;iy fpsf;f Ntz;lh 
Nfhl;gh tdTk; tpidAq; FWfhik nae;ij 
jhl;ghy; tzq;fpj; jiyepd; wpitNfl;f jf;fhu;    (4) 
 
VJf;f shYk; vLj;j nkhopahYk; kpf;Fr; 
Nrhjpf;f Ntz;lh Rlu;tpl; Lsd; vq;fs;Nrhjp 
khJf;fk; ePq;f YWtPu; kdk;gw;wp tho;kpd; 
rhJf;fs; kpf;fPu; ,iwNa te;J rhu;kpd;fNs    (5) 
 
MLk; nkdTk; mUq;$w;wk; cijj;J Ntjk; 
ghLk; nkdTk; Gfoy;yJ ghtk; ePq;ff; 
NfLk; gpwg;Gk; mWf;Fk; nkdf;Nfl;B uhfpy; 
ehLe; jpwj;jhu;f; fUsy;yJ ehl;l yhNk     (6) 
 
fbNru;e;j NghJ kyuhd iff;nfhz;L ey;y 
gbNru;e;j ghy;nfhz;lq; fhl;baj; jhij gz;L 
KbNru;e;j fhiyaw ntl;bl Kf;fz; %h;j;jp 
mbNru;e;j tz;zk; mwpthu; nrhyf;Nfl;L kd;Nw   (7) 
 
Ntj Kjy;td; Kjyhf tpsq;fp itak; 
Vjg; glhik Ayfj;jtu; Vj;jy; nra;ag; 




R+jd; xypkhiy nad;Nw fypf;Nfhit nrhy;Ny    (8) 
 
ghuhop tl;lk; gifahy; eype;jhl;l Mbg; 
Nguhop ahdjplu; f;z;lUs; nra;jy; Ngzp 
ePuhop tpl;Nlwp neQ;rplq; nfhz;l tu;f;Fg; 
Nghuhop aPe;j GfOk; GfOw;w jd;Nw     (9) 
 
khyh atDk; kiwty;y ehd; KfDk; 
ghyha Njtu;gf upy;yK Jhl;ly; Ngdpf; 
Fhyha Ke;ePu; file;jhu;f; fupjh naOe;j  
Myhyk; cz;lq;fk uu;f;fUs; nra;j jhNk    (10) 
 
mw;wd;wp me;jz; kJiuj; njhif ahf;fpdhDe; 
njw;nwd;W nja;te; njspahu; fiuf;Nfhiy njz;zPu;g; 
gw;wpd;wpg; ghq;nfjpu; tpDhuTk; gz;G Nehf;fpy; 
ngw;nwhd; Wau;j;j ngUkhd; ngUkhD kd;Nw    (11) 
 
 
Cēkkiḻār’s commentary on Tirupasuram: 
 
(a) tho;f me;jzu; thdtu Mdpdk;: 
 
me;jzh; Njth;Md; ,dq;fs; tho;f vd;W ,e;jnka;k; nkhopg;gad; cyfk; 
,d;Gwr; re;jNts;tpfs; Kjy; rq;fuh;f;F Kd; te;j mh;r;rid topghL kd;dthk; 
(ng.G. 2724). 
 
“May Brahmins, gods and cows all prosper” – by virtue of this petition, all sacrifice, 
rituals and worship would be offered to the Lord with due order and regularity, for the 
well-being of the world (PP. 2724). 
 
(b) tPo;f jz;Gdy; Nte;jDk; Xq;Ff: 
 
Nts;tp ey;gad; tPo;Gdy; MtJ ehSk; mh;r;rid ey;cWg;G Mjyhy; MSk; 
kd;did tho;j;jpaJ mh;r;rid %Sk;kw;W ,it fhf;Fk; Kiwikahy; (ng.G. 
2725) 
 
“May cool rain fall” – rain is the fruit of sacrifice, and it is also a major focus in the daily 
rituals. “May the king flourish” – the good fortune of the king depends on his 
safeguarding worship and the like (PP. 2725). 
 
(c) Mo;f jPanjy; yhk;mud; ehkNk: 
 
Mo;f jPaJ vd;W Xjpw;W may;newp tPo;f vd;wJ NtW vy;yhk; mud;ngah; R+o;f 
vd;wJ njhy;caph; ahitAk; thop mQ;nrOj;J Xjp tsh;fNt (ng.G. 2726) 
 
“May evil disappear” – this is the same as saying “may other religions fail”. “May the 
name of Haran encompass all things” – this means “may the use of the Five-Letter-Prayer 




(d) itaf Ke;Jau; jPu;fNt: 
 
nrd;d itafKk; Jah;jPh;fNt vd;Dk; ePh;ik ,fguj;jpy; Jah; kd;dptho; 
cyfj;jth; khw;wpl Kd;dh; Qhdrk;ge;jh; nkhope;jdh; (ng.G. 2727). 
 
“May the world be rid of trouble” – with these words, Ñāṉa Campantar blessed the 
people of the world, and freed them from trouble in this world and the next (PP. 2727). 
 
(e) Mupa fhl;rpa: 
 
Mhpa fhl;rpah; vd;gJ mt; Mjpiaj; njhpayhk; epiyahy; njhpahh; vd chpa 
md;gpdpy; fhz;gth;f;F cz;ikahk; nghpaey; milahsq;fs; Ngrpdhh; (ng.G. 
2728) 
 
“He is hard to see” – the primal Lord cannot be seen because he is beyond the reach of 
human vision. But to those who seek him with true love, he grants the vision of himself 
by means of those great and lasting symbols which Campantar lists, viz. his bull, his dark 
throat, his dwelling in the burning ghat, the fire in his hand, etc. (PP. 2728). 
 
(f) uhapDk; ngupa uhuwp: 
 
MapDk; nghpah; Mth; vd;gJ Nka,t; ,ay;Ng md;wp tpz;Kjy; gha G+jq;fs; 
gy;caph; mz;lq;fs; VAk; ahTk; ,th;tbT vd;qjhk; (ng.G. 2729). 
 
“Yet he is great” – apart from those symbols, the universe, the five elements, the 
heavenly bodies and untold myriad souls constitute his visible form (PP. 2729). 
 
(g) uhuwp thutu; ngw;wpNa: 
 
gpd;Gk; Mh;mwpthh; mth; ngw;wpNa vd;gJahh; czh;thDk; nrd;W vl;l xzh 
kd;ngUe; jd;ikahh; vd tho;j;jpdhh; md;G R+o;rz;ig Mz;lif ahh;mth; (ng.G. 
2730). 
 
“Who can know what he is like” – here the great devotee Caṇpai declares that Śiva’s 
eternal nature is limitless, beyond the reach of human knowledge (PP. 2730).  
 
(h) nte;j rhk;gy; tpiunadg; G+rpNa: 
 
nte;j rhk;gy; tpiuvd;gJ jkJ me;jk; ,y;xsp my;yhxsp vyhk; te;J nte;J 
mwkw;W mg;nghbmzp re;jkhf; nfhz;l tz;zKk; rhw;wpdhh; (ng.G. 2731) 
 
“The fragrance of burnt ash” – apart from his eternal light, all other lights are in the end 
reduced to ashes. But, Campantar affirms, Śiva wears this particular ash for its beauty as 








(i) je;ij ahnuhL jhapyu;: 
 
jkf;Fj; je;ijah; jha;,yh; vd;gJk; mikj;J ,q;F ahitAk; Mq;F mit 
tPe;jNghJ ,ikj;jNrhjp mlf;fpg;gpd; <jyhy; vkf;F ehjh; gpwg;gpyhh; vd;wjhk; 
(ng.G. 2732). 
 
“He has no father or mother” – this means he creates all things in the world. Then when 
they pass away, he reabsorbs them in a moment of time, before bringing them to both 
once more. But our Lord himself is not subject to repeated births (PP. 2732). 
 
(j) jk;ikNa rpe;jp ahvO thu;tpid jPu;g;guhy;: 
 
jk;ikNa rpe;jpah vDk; jd;ikjhd; nka;k;ik Mfptpsq;F xspjhk; vd 
,k;ikNa epidthh;jk; ,Utpidg; ngha;ikty; ,Us; Nghf;Fth; vd;wjhk; (ng.G. 
2733). 
 
“By meditating on him alone” – for those in their present birth meditate on him as the one 
true, shining light, he dispels the darkness of falsehood and of actions, good and bad (PP. 
2733). 
 
(k) ve;ij ahuth; vt;tif ahu;nfhNyh: 
 
ve;ijahh; mth;vt;tif ahh;nfhy; vd;W ,e;j tha;ik kw;W vg;nghUs; $w;wpDk; 
Ke;ijNahiu vf;$w;wpd; nkhoptJ vd;W mk;jz; G+e;juha; Nte;jh; mUspdhh; 
(ng.G. 2734). 
 
“What is our father really like?” – here the prince of Pūntarāy affirms truth that in 
whatever terms he may be described, he is the primal Lord and all descriptions are 
therefore true of him (PP. 2734). 
 
(l) Ml;gh ytuf; fUSk; tz;zKk;: 
 
Mjp Ms;ghy; mth;f;F mUSk;jpwk; ehjd; khl;rpik Nfl;f etpYq;fhy; XJk; 
vy;iy ctg;G ,yMjypd; ahJk; Muha;r;rp ,y;iyahk; vd;wjhk; (ng.G. 2735). 
 
“The Primal Lord bestows his grace on those whom he has made his own” – on enquiry, 
the glory of the Lord proves to be without end or limit. Therefore no purpose is served by 
investigation (PP. 2735). 
 
(m) Nfhl;gh tdTk; tpidAq; FWfhik: 
 
md;d Mjypy; Mjpahh;jhs; mile;J ,d;dNfl;fNt Vw;wNfhs; ghyTk; Kd;id 
ty;tpidAk; KbT va;Jk; mj; jd;ikahh;f;F vd;wdh; rz;ig fhtyh; (ng.G. 
2736). 
 
“The influence of the planets” – since his grace is such, the guardian of Caṇpai teaches 




the influence of the planets and the legacy of previous deeds will then be brought to an 
end. (PP. 2736) 
 
(n) VJf;f shYk; vLj;j nkhopahYk;:  
  
kd;Dk; VJf;fshy; vDk; tha;ikjhd; jd;dJ xg;GNtW ,d;ikapy; rq;fud; 
,d;d jd;ikia VJ vLj;Jf;fhl;L md;dtw;why; msg;gpyd; vd;wjhk; (ng.G. 
2737). 
 
“By Logic” – there is nothing else like him, so the character of Sankaran cannot be 
measured by logic or analogy (PP. 2737). 
 
(o) Rlu;tpl; Lsd; vq;fs;Nrhjp: 
 
Njhd;W fhl;rp Rlh; tpl;Ls;s vd;gJ Md;w mq;fpg; Gwj;J xspaha; md;gpy; 
Cd;w cs;vOk; Nrhjpaha; epd;wdd; Vd;W fhz;ghh;f;F ,JnghUs; vd;wjhk; 
(ng.G. 2738). 
 
“He is radiant light” – to those who have eyes to see, this means that while his outward 
form is burning fire, he shines as the light within the hearts of those who love him (PP. 
2738). 
 
(p) khJf;fk; ePq;f YWtPu: 
 
khJf;fk; ePq;fy; cWtPh; kdk;gw;Wk; vd;gJ Mjpr;Rlh; Nrhjpia md;gpd; mfj;Js; 
Mf;fpg; Nghjpj;j Nehf;F cw;W xopahky; nghUe;jp tho;e;J Nghjpj;j ge;jg; 
gpwg;gpd; newpNgh;kpd; vd;whk; (ng.G. 2739). 
 
“You who would be free from great suffering, with your mind lay hold of him” – in love 
enshrine within your heart the primal radiance, live with your attention focused on the 
teaching, and so escape from the bondage of separate existence and the road that leads to 
rebirth (PP. 2739). 
 
(q) rhJf;fs; kpf;fPu; ,iwNa te;J rhu;kpd;fNs: 
 
<z;L rhJf;fs; vd;W vLj;J Xjpw;W NtzLk; Ntl;ifia vy;yhk; tpkyh;jhs; 
G+z;l md;gpdpy; Nghw;WtPh; rhh;kpd; vd;W Mz;l rz;ig murh; mUspdhh; (ng.G. 
2740). 
 
“O you of great goodness, draw near to God” – by this the king of Caṇpai taught that the 
sotless Lord is beyond the taint of all desire, and that those should draw near to him who 
worship his feet in love (PP. 2740). 
 
(r) MLk; nkdTk; 
 
MLk; vdMk; jpUg;ghl;bd; mikj;j %d;Wk; ePLk;GfNoh gpwh;Jd;gk; ePj;jw;Nfh 
vd;W NjLk; czh;tPh; cyFf;F ,it nra;jJ <rh; $Lk; fUizj;jpwk; vd;wdh; 





“He dances” – three actions are mentioned in this stanza, beginning with his dance. You 
want to know whether these are performed simply to win praise, or rather to free others 
from their pain? In the opinion of the noble child, God did these things for the sake of the 
world, and they reveal the working of his grace (PP. 2741). 
 
(s)  fbNru;e;j NghJ: 
 
fUJk; fbNrh;e;j vDk; jpUg;ghl;by; <rh; kUTk; ngUk;G+ir kWj;jth;f;Nfhwy; 
Kj;jp jUj;jd;ikaJ Mjy; rz;Brh;jk; nra;if jf;Nfhh; nghpJk; nrhy;Nfl;ldk; 
vd;wdh; gps;isahh;jhk; (ng.G. 2742). 
 
“Fragrant flower” – in this stanza Campantar affirms that tradition approves the deed of 
Caṇṭīcar, and that killing one who disturbs the worship of the Lord confers deliverance 
(PP. 2742). 
 
(t) Ntj Kjy;td; Kjyhf: 
 
NtjKjy;td; vDk; nka;j;jpUg; ghl;bdpy; Neh; MjpcyNfhh; ,lh;ePq;fp;;l Vj;j 
MLk; ghjKjy; Mk;gjpndz; Guhzq;fs; vd;Nw XJ vd;W ciunra;jdh; XjhJ 
czh;e;jhh; (ng.G. 2743). 
 
“The primal Lord of the Vedas” – he is the primal Lord, whose dancing feet dispel the 
troubles of the people of the world as they engage in praising him. That is the testimony 
of the eighteen Purāṇas. He who understood all things without benefit of study enjoined, 
“Chant those Purāṇas”. (PP. 2743). 
 
(u) ghuhop tl;lk;: 
 
ghcw;w ghh;Mop tl;lj; jpUg;ghl;bd; cz;ik fhty; njhopyhd; vDk; fz;zDk; 
fhty; ngw;wJ ahth;f;Fk; Nky;Ma <rd; mUs; Mopngw;W NkTw;W rPh;cw;WJ 
vd;wdh; Ntjthah; (ng.G. 2744). 
 
“The circle of the earth” –Tirumal was given the task of protecting the world, and with it 
the distinction of receiving the discus as a gift from the supreme God (PP. 2744). 
 
(v) khyh atDk; kiwty;y ehd; KfDk;: 
 
khy;Matd; vd;d tUk; jpUg;ghl;by; khYk; Njhyhkiw ehd;KfDk; njhlh;thk; 
mkuh; Vyhtif Rl;l eQ;Rcz;L ,wthik fhj;j Nkyhk; fUizj;jpwk; 
ntq;FU Nte;jh; itj;jhh; (ng.G. 2745). 
 
“Tirumāl” – Tirumāl, Ayaṉ and their immortal followers were all severely scalded by the 
poison from the sea of milk. Here the prince of Veṅkuru demonstrates the matchless 






(w) mw;wd;wp me;jz; 
 
Md mw;W md;wp vd;w mj;jpUg;ghlby; $ly; kh efuj;Jr; rq;fk; itj;jtd; 
Njw;wj;Njwh <dh;fs; vy;iyf;F ,l;l VLePh; vjph;e;J nry;ypy; Qhdk; <rd;ghy; 
md;Ng vd;wdh; Qhdk; cz;lhh; (ng.G. 2746). 
 
“Not only so…” – the Pāṇṭya king who fostered the growth of the Tamil Caṅgam in the 
city of Maturai attained clear understanding, but the Jains who cast their palm leaf into 
the river to resolve their dispute had no such clarity. Campantar in this stanza declares 
that if his palm leaf floats upstream against the current that will prove that true wisdom 























Sanskrit terms have been identified by (S).  
 
Ādhi Bhagavan  Lord; ‘The primal deity’ 
Āgama (S)  Sacred texts treating the methods of temple 
construction and creation of idols, worship 
means of deities, philosophical doctrines, 
meditative practices, attainment of six-fold 
desires and four kinds of yoga.  
Akam ‘Interior,’ ‘the inner part’; the genre of love 
poetry in classical (Caṅkam) literature.  
Akattiyar  Sanskrit ‘Agastya,’ a legendary sage and 
culture-hero of the Tamils. 
aṇañku A term that denotes ‘impersonal, 
anonymous power, sacred power’ in 
Caṅkam literature. 
Anubhuti Equivalent word for ‘mysticism’ in Tamil.  
Anpu Love  
aravāṉar  The Lord of all virtue 
aram  virtue or righteousness 
aruḷ Divine grace, an important doctrine in Śaiva 
Siddhānta theology. Cēkkiḻār used the term 
to arul, referred in this study to 
demonstrate, for instance, love, 
benevolence, favour, generosity that Śiva 
has for His devotees rather than elucidating 
the agreement and contradictions in the 
theological system of a particular Śaiva 
tradition. 
aṭi  Foot; often used to referred to the feet of the 
Lord 
aṭimai  Slave 
aṭiyār Devotee; ‘one who is at the feet (of the 
Lord)’ 
āṭkoḷ   Taking captive 
Aṭṭavīraṭṭāṉam The sites of the Eight Heroic Deeds of Śiva 
in the Tamil region 
Atti-Natti  ‘It is and it is not’;  Jaina attitude to life. 
Bhakti (S) Devotion to God 




system of four classes; the Brahmin class 
ranks highest in the general hierarchy of 
classes  
Caṅkam These are assemblies which flourished in 
the Tamil environment across the period 
between 150 B.C.E to 600 A.C.E. These 
assemblies composed of poets from various 
strata of Tamil society gave birth to Tamil 
classical literature which came to be known 
as Caṅkam literature. 
Cariyai  One of the four ways of devotion in the 
Śaiva Siddhanta system 
Cēkkiḻār Author of the Periya Purāṇam, and was a 
renowned minister in the court of king 
Kulōttunṅka II (FNyhj;Jq;fNrhod;) 
(1133-1150 A.C.E). 
Ceṅkōl Righteous sceptre 
centtamiḻ It is the “standard, ‘correct’, ‘polished’ 
language sanctioned by the norm of 
ilakkaṇam (,yf;fdk;) and used in 
ilakkiyam (,yf;fpak;) as the linguistic 
vehicle of high literary culture. 
Cēra One of the three ancient Tamil kingdoms or 
‘land’; the ruler of the Cēra kingdom 
Cilappatikāram ‘Epic of the Anklet,’ Tamil epic of the late 
classical period.  
Civācāriyār A learned and initiated person in the Tamil 
Śaiva tradition, qualified to perform Āgamic 
rites. 
Cōḻa One of the three ancient Tamil kingdoms; 
the ruler of the Cōḻa land. 
Icai  Music; musical Tamil; genres associated 
with music in Tamil literature. 
īcaṉ  ‘Lord’ 
Inpam  Ethics of Love 
iraivan  It is used to denote ‘he who is highest’, 
‘Lord’, and ‘king’ 
kadavul  A notion that could be understood as a  
synonym for the concept aṇaṅku .  The term 
kadavul (flTs;) has been interpreted in 
different ways. The word Ka+da (f+l) 
connote the sense of ‘movement’, 
‘surpassing’ and ‘crossing over’. The verbal 
derivation is that ‘to traverse’, ‘to pass’ or 
to ‘transcend’. 





kāmam  Erotic love 
Karma (S) Tamil viṉai (act, deed); the law of action 
leading to effect and rebirth.  
kaṭavuṭkaṟpu  Divine chastity 
King Kulōttunṅka II  A King under whose patronage, Cēkkiḻār 
wrote his Periya Purāṇam. It is generally 
accepted that Anapāyaṉ, the royal patron of 
Cēkkiḻār is none other than king Kulōttuṅga 
II (1133 A.C.E -1150 A.C.E). 
Kiriyai  Ritual service; one of the four types of 
activities undertaken toward liberation 
according to Śaiva Siddhanta theology.  
Kuṟuntokai One of the eight anthologies of classical 
Tamil poetry.  
Jñānam  Sanskrit jñāna, ‘wisdom,’ one of the four 
disciplines leading to liberation in Śaiva 
Siddhanta theology. 
liṅgam (S) ‘Sign,’ phallus (as the male ‘sign’); symbol 
and an iconic image of  Śiva 
Malam Taint 
Maṉu Also known as Manu Needhi Cholan was a 
legendary Cōla king believed to have killed 
his own son to provide justice to a Cow. 
Maṉunīti Dharman The Sustainer of the Moral Order 
Maṉunīti Law codes of Maṉu 
Mantra (S) Sacred chant; Vedic chant; the Vedas 
Maravar A Tamil community of the state of Tamil 
Nadu, southern India, and are one of the 
three branches of the Mukkulath 
or confederacy. 
Māsu Stain, taint, tarnish. 
mei-jñānam True understanding of the self  
mei-yuṇarvu  The knowledge of the true nature of self or 
one’s feeling 
meṉtoṇṭar  ‘Friendly’ servants of the Lord. 
mōksa (S) or vitu in Tami  ‘Liberation’ or ‘release’. 
Murukaṉ Tamil hill-god, the son of Śiva 
Mūvaṟ mutalikaḷ The three pioneer Śaiva Saints, viz. 
Campandar, Appar, Cuntarar 
Nampi Āṇtār Nampi Responsible for compiling the first seven of 
twelve books of Tirumuṟai. 
Na Ma Si Va Ya (Five-Letter-Prayer) The five letter prayer is (ekrptha) ‘na ma 
si va ya’ (NB in roman script, this is five 
syllables of two letter each, but in Tamil 




syllables ‘na’ (e) and ‘ma’ (k) represent the 
bondage in which the human soul is 
trapped, ‘si’ (rp) and ‘va’ (th) represent 
Śiva and his Sakti, and ‘ya’ (a) represents 
the soul in between the two.    
Nandi  It is the name for the bull which serves as 
the mount (Sanskrit: Vahana) of the 
god Śiva and as the gate keeper of Shiva 
and Parvati. 
naṉṉeṟi Righteous conduct, path of virtue and moral 
life. 
Naṭarāja or Naṭarāca Śivan Lord of Dance; Śiva as the cosmic dancer. It 
is indeed the favorite attribute used to 
denote Śiva in the  Periya Purāṇam 
nāṭu Country, region, or realm; regional 
subdivision of the Tamil area.  
Nāyaṉmār ‘Leaders’ (plural: nāyaṉmār: ehad;khh;  
singular: nāyaṉār: ehadhh;) who lived in 
the medieval Tamil period from the third to 
the ninth centuries after the Common Era.  
nāyan  ‘Master’ or ‘leader’.  
Nīti Justice or righteousness 
Pantam Bondage or pantam (ge;;jk;) later becomes a 
important term in the Tamil Śaiva 
Siddhanta philosophical tradition, although 
Cēkkiḻār uses it much less frequently than 
the ever-recurrent ‘repeated births’ 
(ngUk;gpwtp: peṟum piṟavi) and ‘evil deeds 
(jPtpid: tīviṉai). It refers to the principle 
of causality where intent and actions of an 
individual influence the future of that 
individual. 
Pāṇṭya  Also ‘Paṇtyan’; one of the three ancient 
Tamil kingdoms. 
Pāśa (S) (Tamil pācam) ‘fetter,’ the bonds of karma 
in Śaiva Siddhanta philosophy. 
Pāśu (S) The individual soul in Śaiva Siddhanta 
Pati (S) ‘The Lord’ in Śaiva Siddhanta 
Patti Love of God  
Periya Purāṇam History of the Holy servants of the Lord 
Pittan Cēkkiḻār portrays Śiva as one who acts with 
a sense of ‘madness’; ‘Śiva is the ‘madman, 
crowned with crescent moon’.   
poruḷ Refers to ethics of wealth in Tamil literature  
puṟam ‘Exterior,’ dealing with war and public 





Purāṇa (S) Compendium of myths; a sacred text in 
Hinduism 
Śaiva (S) A worshiper of Śiva Śiva, composed by 
Appar, Cambandar, Cuntarar otherwise 
known as Tamil Vedas. 
Śaiva-neṟi  Norms or tenets of the Śaiva ‘way of life’.  
Sakti Consort of Śiva 
Śaiva Siddhanta (S) The philosophical and theological system of 
the Tamil Śaiva sect. 
Śiva-āṉantam The bliss of being in Śiva 
Śiva-jñāṉam Truth of the knowledge of Śiva  
Śiva-jñāni  One who has the knowledge of Śiva 
Śiva-nēti  Justice according to Śaiva norm or tenets of 
the life.  
Śiva-toṇṭar  Servants of the Śiva 
Śiva-tontu Service to Śiva 
Sothiram  The first nine anthologies of Tirumuṟai are 
categorized as sothiram meaning ‘Hymns of 
Praise’ for Śiva. 
summa iru Used in the sense advise one ‘‘Be quiet or 
still’ to experience God. 
Talaivan  Leader 
tampirāṉ tōḻaṉ The companion of the Śiva 
Tēvāram A collection of devotional songs in honour 
of Śiva 
Tillai Cittambaram 
Tirukkovai    ‘Holy Works of Order’ composed by 
manikkavacakar 
Tirukkuṟal  Venerable or sacred couplets which is 
considered as ‘the greatest ethical treatise 
written in the Tamil language’. 
Tirumāl He is the Hindu deity most popular 
amongst Tamils of Tamil nadu state 
in India and in the Tamil Diaspora. Perumal 
is also another name of Lord Viṣṇu. 
Tirumandiram  The tenth collection of the Tiumuṟai is the 
mystical poems of Tirumūlar’s 
Tirumandiram or ‘Holy Invocation’; it is 
categorized as sāsthiram (rh];j;jpuk;) 
meaning the philosophical guidelines of 
Śaiva doctrine. 
Tirumuṟai Tirumuṟai (jpUKiw) or Panniru 
Tirumuṟai (gd;dpW jpUKiw) forms the 
Tamil Śaiva Canon which comprises or 




musings, meditations and affirmations of 
twenty-six singers or poets of South Indian 
Śaivite community, compiled by Nampi 
Āṇṭār Nampi (ca. 1000). 
Tiru nīlankaṇṭam Śiva as ‘Dark-or Blue-Throated one’. 
Tiruppācuram Ode 
 
The Campantar,nāyaṉār’s palm script on 
which was inscribed the glory of Śiva, 
Tirut toṇṭat tokai  The ‘Roll of the Holy Servants’ is the 
primary source material for the composition 
of the Periya Purāṇam 
Tiruvācakam  ‘Holy Readings’ composed by 
manikkavacakar 
Tolkāppiyam The date and the authorship of Tolkāppiyam 
(Thonmai: njhz;ik or Tol: njhy; 
‘ancient’ or ‘old’ + kāppiyam: fhg;gpak; 
epic: i.e. the ancient epic which safeguards 
the integrity of the Tamil language) are 
constantly debated in academic circles. 
tōḻan Friend  
toṇṭar ‘Servants,’ or devotees of Śiva 
Toṇṭarcīrparavurār  The singer of the glories of the servants.  
Umā Name of Parvatī, the Goddess, spouse of 
Śiva 
Umāpati Civācārya  A Śaivite theologian of the fourteenth 
century who authored  Cēkkiḻār Nāyaṇār 
Purāṇam (Nrf;fpohh; ehadhh; Guhzk;) or 
‘The Story of Cēkkiḻār Nāyaṇār.  
Utaman In Tamil the word ‘utaman’ (cj;jkd;) is 
used to connote an excellence or virtues or 
great ‘man’ 
Vaikai The Vaikai is a river in Madurai, Tamil 
Nadu state of southern India. It originates in 
the Periyar Plateau of the Western 
Ghats range, and flows northeast through 
the Kambam Valley, which lies between 
the Palni Hills to the north and the 
Varushanad Hills to the south.  
Vaṉtoṇṭar’ ‘Violent servant’ 
Vedas (S) The Vedas are considered as the divine 
manifestation of the eternal word i.e. vāk. 
Their origin is ‘non-human authorship’ 
(apauruṣya). Therefore, they are hailed as 
revealed text or Śruti that which is ‘seen’, 
‘heard’ and ‘communicated’ by the ancient 
rṣis or teachers. They are different from 




tradition by teachers. The Vedas are four: 
the Ṛg-Veda (collection of mantras), Sāma-
Veda (collection of liturgical melodies), 
Yahur-Veda (collection of sacrificial 
formulas for rituals) and Atharva-Veda 
(magical mantras and spells). 
Vedānta The word Vedānta is a combination of two 
words: ‘Veda’ which means ‘knowledge’ 
and ‘anta’ which means ‘the end of’ or ‘the 
goal’ of. Thus Vedānta means ‘the end of 
knowledge’.  
Vēlanāḍal An ecstatic dance by a priest possessed by 
Vēlan (Ntyd;)’ i.e. Murukaṉ. 
Vellala (S) Tamil ‘vēḷālar’; general term for a group of 
high-ranking non Brahmin castes in 
Tamilnadu. 
Vīram Heroism  
Vīraṭṭāṇam  A place where Śiva is believed to have 
performed His cosmic deeds and destroyed 




Liberation or release  
Yāl  It is a direct ancestor of modern day Vēna  
or Lute. Many major Tamil classical literary 
masterpieces written during Caṇṅgam 
period dating back 200 BC have mentioned 
yāl.  
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